the will-to -create cannot occupy the scene. This state, 
called transcendent-creation (Para-srsti) o^ing to "its 
affiliation with the Para aspect also, has been described 
as subjective in view of the extremely superficial 
association it has with the so-called objectivity.! 
Orelse, one may go to the extreme of saying that this 
Is a sort of primary apprehension comparable only to the 
indeterminate perception, because what our consciousness 
counteracts is not 'the' or 'an' object but the pure 
objectivity. This has been exquisitely expressed in one 
of verses of the *oga-Vasistha g . 

This state, according to the system's esoteric 
discipline, is also presented as marking out the first 
sta 6 e of the sjk-Itual consciousness of an aspirant.3 
Because it is here that those, who are sheerly motivated 
by a carnal desire, are led towards the Kalagrasa through 
their identification with the opposite-sex not as the 



1- K«S. (A). 15. 



* ^°ted,K.N.P.,p.i7, 
3. It may be recalled that the author of 1LP (m 

ror the morally de genera tart „ + ^ w ^Pv 1 

related to Sthitf Se ?i *?J r f f f Uv f ta S e3 
the still npvt 4>«„t + tipplers (madyapa), and 

n£at-eater2? * StaS6S related to S ^^a for 
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opposite-sex out the Self-Her S elf (Atma-Yosit) . The 
three subsequent stages connote the gradual profession 
respecting this identification by sublimation. 1 m the 
overall metaphysics of the Trika system this aspect is 
reckoned as Srsti-s'akti. 2 

■ » • 

11 ♦ ^TA-K^LI ; pcwER OF SUSTENANCE IN RELA TION TO 
OBJECT : PRAaEEAOATA - STIilTI -SVAttTPA OR 
SHSTI-STKI TI 

Emanation is succeded by sustenance. The point 
at issue is connected with the sustenance of the object. 
Sustenance aS already pointed out is a counterpart of 
pramana. Hence, the whole situation revolves round the 
mode of relation which the object has with the means of 
knowledge. In other words, objective endurance is the 
precondition of knowing. Let it be remembered that we are 

M.P{T). 9.37-8,40. 

2. Bhas (V), II, p. 7i. 
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still at co national plane and, hence the sustenance means 
that the will -to -create, bom during the earlier vd*hdrawl, 
has come to stay* 1 

With the ideal emanation of the objectivity the 
consciousness, In the process of becoming extrovert, 
descends to the state of pramaha due to its integral 
spontaneity. At this stage the two tilings emerge simul" 
taneously - (i) a series of psychoses in the form of colour 
perception etc., incumbent upon the respective senses, 
ajid (ii) the objective world* Now the subjective consci- 
ousness reaches the object through these psychoses, instances 
of the subject by themselves, utfiichget affected by the 
object. It will be seen that this is a peculiar situation 
ifliiere the object directly faces the means of knowledge, 
and that nowhere does the knower- consciousness come into 
the picture. Yet the subject has indeterminate apprehension 
of the objective affection ( ^c^l^RT ^^Fe^tpTT 
^TTHT ) as if it were its own ( 3lT^f^T*lcPTr 

through the mediating link of the psychosis, 2 the instrument* 



i. c^m^T^; apfa^t!*rr: ffcrftr; i Bias. p. 239. 

fWflrt* W I T.A.4.149-60. 
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Thus the sustenance of the objects such as colour amount* 
to but perceptive revelation or manife s tative illu^atio^ 
* ltmr ^ prefer *> it. So, the word Kalana 

here stands for knowing the differential object in a rela- 
tion of identity. 

A few observations bv Tav«*t.„+v, „ 

s oy Jayaratha warrant our close 

attention and throw necessary U*« on the original stand 
taken by the Krama scholars with regard to the perceptual 
process. In its introvert form, sa y a t the time of I- 
e^erience, self- consciousness constitutes the BUbjeethood 
The sam e acquires the title of means of knowledge while it 
tends outwards, that is, has an objective reference whioh 
affects the former b y lettins it 8 character i 1Da gea therein. 
It is through the pramana that the subjective consciousness 
also gsts affected with an indirect reference to the 
object. And what m call ah object is nothing m ltae l f 
hut owes its being to means of Pledge 3 . Thus, variety 
and HUXtlpliolty characterise m eans and object *i oh „. 



1. V% ^RW^ f^fcf; ^^^^ ^f^. , 

T.A.V.,IH i0tl60 

Ibid, 160. 
Ibid. 
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created anew, whereas subject continues to be an enduring 
principle. 1 

This has some obvious conclusions. During the 
course of extemalisation of awareness a number of psychoses 
SCout from the psychic apparatus. Owing to their concretion, 
some psychoses appear as objects so long as the experience 
persists. 2 Since the entire objective consciousness does 
not go beyond the totality of psychoses, the object i 3 
endowed with its determinate character, here, at this 
point. 

A piece of Quartz would perhaps illustrate it 
better. Whenever light is flashed, the quartz gets 
affected implying that the objective element colours the 
knowing or mediating agency. The object affects the knowing 
instrument, - this carries the broad suggestion that 
perceptual activity involves both internal and external 



Bhas.(V),II, p .72. 



T.S., p. 29. 
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processes. Prom th« internal end the awareness moves 
out in the form of a psychosis, and, from the external 
^ end the object casts its reflection. Thus, this is a two- 
way process, which suffers the exit of psychosis and lets 
the object be mirrored. 

Here lies the point of departure from other 
decries of perception in Indian Philosophy. According 
to Samkhya, the object is reflected in the intellect, 
the touch of inactive consciousness U a false one. In 
Nyaya, activity belongs to the senses and not to the sensed, 
i.e., objects, in Advalta Vedahta, psychosis affects or 
assumes the form of the object, but the reflection that 
occurs there belongs to cit or awareness and not to the 
object. Whereas, here , on the contrary, ^ psycbo3ls 

not only gets out. but also eat-rMao * 

, uuu oj-so carries the imprints of objec- 
tive contribution by getting affected thereby. 

This is designated as Rakti Kali because, meta- 
phorically or esoterically, awareness - deity relishes 
sumptuous variety of objective emanation. 1 



1. K.S. (A). 16; cp; 



St. V., 13.8. 
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I". STHITI-lOLl OH smigHg^gg , 0F ^ 

Ofl SttSTI-SAidHA fU 

This rapr esents the withdrawal of the object The 
previous instance marked its relation with the means of 
Pledge. The subject, *i oh was secondary in the state of 
sustenance, becomes P rW y in the context of disappearance. 
Thus, this stage, represents object in relation to the 
subject. 

The innate result of tte psychosis, soins out 
and g . tMos affected b y the object is th at the object 
fisures in the subjective conscious. Such evasions ' 

as ■ I have known the obiect" + **, 

oDjecii take tneir root at this 

Points ^ ole p s yohologlCal actlylty ohwige3 

fro. outward to inward and the objective existence, hi^rto 
within the fold of aeana of ^ ^ 

the experience a«encv. ^ « Jud^ent taxes place 
the sustenance, so far witnessed ta fonn „ f cognltiv(j 
instant, fie ts eclated and psychosis bavins perform 



i. .... sm*, mw i aT^f: f^rVw^ ft r ^ „ 

T.jli, 4.160 
K .S.(A).17. 
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Its Job has no justification to continue. What figures 
prominently is the desire -to -withdraw the whole panoramic 
outlay of objectivity embodied in the respective psychoses, 
within(Juitahi^pa-Sanjihirsa, on the part of the divine 
or subjective consciousness, as the case may be). This stage, 
taken together with the next one, also accounts for the 
emergence of the objects of the will-to-create and the 
desire for future sustenance with reference to the precursory 
phenomenon of withdrawal. 2 To q.uot e Br.Pandey, "This means 
that the object has its external being only at the moment 
it affects the extrovert form of the subject, the means of 
knowledge; that its external being is destroyed as soon as 
it is known, and therefore, becomes, the content of irnnd, 
the idea. The Sthitinasakali" seems to stand for the view. 3 
In the agamic parlance the state is termed as Sthitikali 
CPancasatika) and Sthitinasakali (K^ama 5totr a ) . 4 



1 » <r^ if^qcri* T^Tr^T <rfa ?rt; Hafa Sheriff 

' T.3.,p,29. 

Bh a s.,I,p,239, 

3. Abhi., p. 515. 



4, T.A.V., III, p. 163. 
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In the mystical framework of toe system, these 
senses are called senses when they ere the carriers t>f 
the external objects* But the moment they turn introvert 
after bein& content with the sensual enjoyment, they are 
termed as sense -deities (Karanesvaris) • These retire 
to the solitary comer of heart and, in the absence of 

any desire, merge themselves in the supernal consciousness, 

— 2 
Sthitiriasa&ali also covers such phenomena. The sole concern 

of the devotee, therefore, seems to invoice the guardian 

deity to come out and cut the fetters of worldly es£lstenc§ # 

III. Y MIA -KALI : THE POWER OF BJEXELIC ABILITY IK RELATION TO 
OBJECT; SRSTI - AN AKHXA OR PRAMEY AGrAT A - AM AKHYA -8VARUPA 

• • ■ - 

When one is bent upon concealing one's true nature, 
any effort to define it is sure to meet failure. The same 
seems to "be the case here. As in AcLvaita Vedanta Maya 
defies a definition owing to its self -contradictory nature; 



i, ^rrRtsT «irtfftw iftfflNG it, « 

- T,A.V.,III,p.47. 

f^tfqW fctftfTTf II T . A., 3.264 

3. K.S.(A).17. 
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in the same way, the state of indefinable eschews a 
definition. The only difference between the two Is that 
whereas the former is 30 under the mechanical application 
of the law of contradiction, the latter is so owing to 
its own activity known as sell -conceilment (Tirodhina). 
It unfolds the iianense possibilities of its egression 
and, a t the same time, contracts itself by denying full 
expression, both due to its integral dynamism. Hence, in 
the absence of a definite fona, it i 3 rendered as Anatoyi 

This state of indefinable, while related to the 
object, is known as YamakalF. Anakhya, the power of the 
Lord, which in the mystic context stands for this state, 
is metaphysically an aspect of the absolutic functionalism 
and is the sole architect of this process of Yamana. The 
act of Yaraana is to be identified with that of Apohana 
usually paraphrased as atadvyivrtti or tadbhinna-bhinnatva. 
The whole objective manifestation as such is an outcome of 
the process of self -differentiation in the form of antithesis 
of the subject and object. During the course of self- 
differentiation, it is this aspect of exclusion (apohana) 
that, first, brings out empirically the subjective entities 
and, later, the objective ones by strictly laying down the 

T.A.V.,IH, p .i65. 



592 



specific spheres of each of them. And when this principle 
is applied exclusively to the objective side, each object 
is assigned to its exclusive category. 

After an object has been known, the related 
psychosis vanishes and a fresh one arises in its place, 
'fhe creative process as such is a flux where each set of 
succession, viz, emanation etc., is succeeded by another 
even the period of transition is very much a fact and as 
such is represented by this Anakhya state. Hence it i 3 depic- 
ted as both causing and curbing the phenomenon of Yamana. 
Since our psychological functioning keeps oscillating between 
the two extremes, the state of affairs is analogous to that i 
of doubt. when the judgment "I have kown the object" has 



1 Bhas.(Y),I,p.238; cf. Bhas., ' 

swrapirq vqffcfmTq f^RitpTTg ^wfg 3rNt?w3it 

C.G.C.4.53 ; cp.K.S.(A).18. 
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taken place, our immediate reaction is to find out as to 
what next we should do. The doubt or indecision is "resolved 
~"on cur deciding in favour of one of the alternatives, e.g., 
"We ought to do this, and not thisi' The determination may 
either be negative or affirmative, both the possibilities 
are there. Thus it la an intermediary state which has not 
lost touch with the object^now drawn back to the conscious- 
ness of the empirical knower^and simultaneously contains 
seeds of the futurity. So like a lamp on the threshold of 
a room revealing both the sides partially, self-conscious- 
ness too brings out the objective side when tending extrovert, 
and subjective side while tending introvert, when botto the 
* sides neutralize in an equipoise, both become infructuous. 
This leads again to the possibilities of a fresh percept and 
judgment. 

Abhinavagupta in his Tantra-Sar a treats this 
doubt as hindering and impeding the withdrawal of the object. 
Hence, consciousness creates this doubt and abolishes it. 1 
Through this Abhinava brings in the question of comparative 
merits of inter-scriptural discipline and voices the 
supremacy of his own. What is this doubt after all? It is 



T.S.,p.29. 
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the Iftiertia on the part of the subject owing to the 
conflicting opinions of numerous scriptures with regard 
to one thing. He is at his wit's end as to what he Should do* 
This enertia drags the aspirantaway from his quest and 
creates obstacles in realising the pure ecstacy of self- 
communion. And so, this doubt is at once done away with 
by the consciousness itself. Really speaking, these scrip- 
tural injunctions belong to the sphere of MyatLSakti, in 
itself an aspect of the ultimate. And the consciousness 
as such is something beyond the realm of Niyati and, hence, 
manifests itself in its true proportions transcending the 
sphere of Niyati and its deterministic laws. 2 Since it 
performs opposite functions, it is supposed to be indefinable.- 4 

The importance of the concept of Yama^alX" can be ■ 
gauged from the fact that Abhinava has taken up its 
consideration in great detail in his Krama-kell . according 
to his own confession. Abhinava also emphasises that 



^^qr^ti f^FHitt i 

T. A. V. ,111,5.164. 
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lamaklli represents an area of common agreement among all 
the systems linked with the Trika. 1 



6 " D(b) * gQWEiiS IN RE LATION TO mean s OF KWOWT.^raa 

In the foregoing pages we were occupied with the 
four deities which shared the common character of annihilat- 
ing the objective aspect of our experience. 2 The following 
pages are proposed to deal with another set of four divini- 
ties which are prone to absorb that aspect of the conscious- 
ness which is known as means of knowing. 3 Such a description 
significantly conveys a particular character of the cognitive 
phenomenon. When we know, an object, w hat actually happens at 
that aaamt U thaL we ^ seized of ^ resultlng cognition 
(Pramiti) as well a s the object. The means which brings the 



ftWw iwwHfii i*M %mwmtw f «nftr ... i .. . s«f * 
w*rH - .... a&rqrfq *T*fa i «qiwf 

jTz?t fH^mrw^ <eiT .... i 

. s _ « P « T . V., pp. 233-236. 

T.A.V.,IH,p.i65. 
Ibid. 
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relata into a direct relation is lost sight of* The same 

m L 

idea has "been given a figurative expression. 

The word Kali in this context is traced to the 

root Kala - to sound and to count, ^ In the esoteric 

con text , these deities are depicted as representing the 

milestones in the growing spiritual consciousness of those 

aspirants, whose addiction to wine in worldly life has he en 
2 

sublimated, When this sublimation is finally achieved, the 
mortification of the process of Kala is also accomplished 
side by side. In consequence, when the full dose of wine is 
in, the internal thrill of self -experience without reference 
to the sensual objectivity com; s to stay. This is analogous 
to the state of pramana, because there too the object per- 
sists as an image and not independently. Through these stages 
of spiritual upliftment the expansion of middle plane 
(Ma&hya-dhama) , i.e #> anaihya, is sought, because pramana 



1 * 8W#fFmlfift ^qr%T:f^mr; i 

M,P # (T) 9*45 

Ibid, 9 # 41. ' t 
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itself marks out a midway position between the knower 

m 

and the knowable. 

I. 3ALHARAKALI : POWER CF CREATION IN RELATION TO M2ANS 

OF KNOWLEDGE : PRAl^\NAGATA-3RSTI-3VARUPA OR srillTI-SRSTI 

After the withdrawal of doubt or its objects, i.e., 

advisable and inadvisable acts, the self-consciousness or 

samvid brings about the withdrawal of entire objectivity by 

concealment or by liquefying the same in the fire of self- 

consciousness, as the Kraraa system would put it. Concealment 

consists in withdrawing even that aspect of the object (i.e., 

objective configuration) that was subjected to doubt. 3 

Abhinava, perhaps, means to suggest that this state compares 

4 

well with that of Pratyaya-linata in the Yoga system. When 



SIHl^llfWlft^ ^S:*TffrJT tWTI I I M.P.(T). 9.43-44. 

^TrWlY fWWra II T.A.4.152 

3* JJt^TlT HTWf ^Trqf=f wJWVT ScWfcT I T.3.,p.29. 

4. Cp. The concept of dhyana in yoga - ST^flKT'ffcTT 
Y.S.32. Here, excepting idea or pratyaya, all other 
psychoses stajid negatived. 
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the sole pratyaya or iaea survives, naturally every thing 
would stand withdrawn. Yet the pratyaya is not a pure^abs- 
traction, it does have an objective reference; because it is 
never indeterminate. Hence the termination of doubt necess- 
arily involves the termination of its objects. As the doubt 
stands reconciled, it is a state of resolution. The swallowing 
up or fchaksana means withdrawing within the self. Hence, it 
has been called by its proper name, e.g., Samhara-Kaii" 
(Deity of withdrawal). 1 

When we describe it as the state of creation in 
relation to an object, we want to refer to the phenomena of 
rise, persistence, disappearance and absorption (indescri- 
bable state) of a psychosis. On the occasion of knowing, 
the psychosis transforms itself into the form of an object. 
It is Tadakarakarita in Vedahtic terminology. The irresis- 
tible conclusion follows that the object gets a plastering 
of psychosis, that is, the psychosis absorbs or comprehends 
the object within its fold. Even from the other angle, 
because the object too here gets mirrored in a psychosis, 
the reflection ultimately remains within the confines of 



K.S., quoted, T.A. V. , III, p. 169. 
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the psychosis. On both the counts, it happens to he an a ir- 
incluslve comprehension of the object by the means of 
' knowledge. Hence a t this stage the ultimate consciousness, 
though always self-revealing as such, i* of the nature of 
void, so far as the objective content of a psychosis is 
concerned. 1 Thus it is the phenomenon of withdrawal as far 
as the object goes, but at the same time it constitutes the 
rise of a psychosis in the context of knowing. It is the 
emergence of the Tadakarakarita" on the part of a psychosis. 
In other words, nhat is termed as withdrawal from object's 
point of view is but the emanation of the means of knowing 
from the standpoint of a psychosis That ls why, howsoever 
Paradoxal it may seem, it is Samnarakali" and, at the am& 
time, happens to be the powe r of creation in relation to the 
means of knowledge. 3 It may be carefully noted that the 
object is not as yet completely and absolutely dissolved. 
Even while the object is absorbed by a psy cho s i a , the object 



„ - T -A-V.,III,pp.l67-S. 
line an? Calls it Sa^saVa-kf 11^ o f k fft^ 
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continues to subsist in its absorbed condition. We may take 
an instance from our daily life. Our eating of something is 
generally accompanied by a feeling that the dish is in my 
stomach. Exactly this happens with regard to a psychosis 
also. Bxa In the subjective consciousness of the perception 
or perceptive judgment wh a t actually figures is not the 
psychosis-as-such, but a psychosis having the semblance of 
an object. Hence the resulting perceptual judgment would 
take the form 'I have experienced the object as identical 
with myself.' 1 This, a^ain, throws a hint that the means 
of knowledge, as psychosis, i s also identical with the self- 
consciousness. It is in the fitness of things that this 
judgment differs from that in the state of withdrawal with 
reference to object, viz., "I have known the object." 

11 • jfflSU-KALI : ME BOWER CF SUSTENANCE IN RELATION TO 

THE iwSANS OF KNOWLEDGE : PKaMANAGaTa-STHITI OR 
STHITI-STHITI 

This stage is esoterically termed as "Ifytyu-KaH" 
(Death-deity). The state of death is a stage subsequent to 



T.A., 4.153. 
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the phenomenon of Sariihara. It owes its title to its occa- 
sioning the absolute withdrawal of the entire objectivity* 
In the previous stage the object in its dormant form, 5«e # , 
residual traces, lent its character to psychosis. Now at 
this stage, which comes in imiaediate sequel, even this 
psychosis losks its independent status in the pure sub- 
jective consciousness. The purity of subjective conscious- 
ness lies in its complete dissociation from the object; 
otherwise, the subjective consciousness keeps determinate in 
nature due to its affiliation with the psychosis? The suste- 
nance of the means of knowledge consists in its resting on 
the subject. 4 Really speaking subject is the terminal point 
a of all cognitive processes. Explaining the sentence "I 
know this" ( fqq^TTrfR ) Abhinava comes out with the 



ii frftaltffafoTO Sr^Tr*rr: tflfar; i t.a.v.,iii, p .i68 
and req^f gr^q-RT *fq ^f^: ^ftt^ gr^i^ttcr 

Vtimfoti I Ibid, p. 169. 

# 

fajnnfqfa fltyt tf^SWfrql 1 1 T. A. ,4. 154. 

^HlM f^ffc? ftfo ftftfcRfr , , K .S.(A).20. 

T.A.V.,III,p.l68. 
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idealistic conclusion that the cognition is seized with 
grasping or apprehending the -this' (i.e., object) , Vile 
I or ego is the knowing consciousness which, in the i ast 
analysis, ls the final aboa e or the -this' - experience. 
This is the phenomenon of sustenance. This is the reason, 
why Samharyopadhi is recognized as the essential nature If 
the Samvia. Such a view approximates to the famous statment 
ofUdayana, the author of the Nyaya-Kusum^> -H , e.g., 

frtwt f* PZVtTVm fWR (3rd Prakarana). He'aeclares 
that knowledge by itself la devoid of form (nirakara), its 
determinate or distinctive character belongs to the object. 
Similarly, Samvld or awareness acquires particular traits 
by assimilating, i.e., iaealizing, the object. It is integral 
to consciousness to appear in the form which has been assimi- 
lated by it. But as suggested above, the psychical awareness 
(Vrttyatmaka jHahaJ is ultimately reposed in the subject 
as in the context of the object it got assimilated the 
mediating psychosis, the means of knowledge or psychosis 
gets reposed in the subject* here, in the state of 
sustenance. 



CG.C.4.55. 



Be it noted, that' when we say 'mine" ( ua \ < + • 
unmistakably to be understlS Jfi& rJt£LL £ " 

(contd 
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111 * EflJflftA-KALI : POWER OF WITHDRAWAL IN RELATION TO MSAN3 
OF .al GVfl-^DGE : 3TKITI -SAlflUrtA Crt P^Aivl^^AT ^-5A.'^ARA 

The present state is characterised by the withdrawal 
of the means of knowledge. A position of prominence for 
the subject is, therefore, implicit in the very character 
of things, 1 "because it is subject that embraces the object 
for good. 

The esoteric name of this state, vis., Rudrakali 

or Bhadrakali has its genesis in the ty?o roots, namely, 

rtudh-to obstruct or Bhid- to break or split and Dru - to 
2 

melt or dissolve. Such signification assumes added 
significance in view of the Kali's performing a complex 
function consisting in melting and congealing the object, 
already rendered as a residual k trace ( Saxnsltara) . VVhile 
introducing the treatment of this set of deities, the atten- 
tion was dravun to the two specific modes of ultimate dynamism 
(kalana) reflected in the composition of this whole set. 



contd, ) sa*ne time, 'mine 1 converts this difference 

into jtoxaa^iBCxiisaK a sort of relation of identity, too* 
Therefore the psychosis, in the form of 'death', embraces 
the object and, in turn, is embraced by the subjective 
conscioa sness, 

1. T.A.V,,III,p,l?4. 

T.A.V. f III,p,i72. 
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These two modes were represented by the words «Samkhyiha« , 
and 'Nadana' standing respectively for the processes of 
contradistinction and identification, Now the state has 
arrived for the simultaneous realisation of the twin 
activity. The proc es3 G f Samkhyana accounts for the objec- 
tive existence in the rorm of Vasana (latent impression) 
and is to be equated with the process of 'rodhana', i.e., 
concretion or grossification. And the process of 'Nadana' 
leans to the survival or the oDJect In the form of conscious- 
ness, pure and simple, and approximates to the phenomenon 
of 'Dravana', i.e., fusion. 1 

It may now be seen as to how this duality of * 
functions is effected simultaneously. To put the matter * 
in simple words, the two phases, in question, of the ultimate \ 
dynamism consist in its Samskara-evoking (Uttfagpaka) and 
Samskira-revokins (Prasomanatmaka) activities ana thus cause 
a complex of two opposing mental phenomena (Psychological 
Spandasi 

Let us analyse. So far an object was perceived 
and then was made to rest on the subject through a 



T.S., pp. 29-30 

2. K.N. P., p. 33. 



605 



psychoaia. That la, the paychosis was ln a fluid conoi- 
tion if such expression may be permitted, a nd therefore 
could receive the object. That object, already dilutee 
in the fluid psychosis, i s congealed here. This ia , 
technically, the drying up or solidification (AsWbhava) 
of the object. The inevitable conclusion is that *ft 
object is reduced to the state or residual trace. This is 
Srossification. It * sald to be of ^ ^ Qf 
Because on the one hand, the element of psychosis in rela- 
tion to an object is oried up ana, on the othe ^ ^ 
immediate cognitive process comes to a close due to the 
survival of the object as a sheer residual trace. 1 

Thus, immediately after witndrawxng the multitude 
of the objects oy occasioning their repose in the pure 
subjective consciousness, the supreme consciousness gives 
rise to a definite object in the mind of an empirical 
subject. Althoush the total objectivity U «a submerged in 
the subjective consciousness, yet the concretion to regard 
to some particular object i s made possible by the process 
of aifterentiation. A t thi s levelj the ooncrete objectivity 
is nothing cut an objective residual trace. Whenever this 
Samskara is revived, certain consequences attend to it. 
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After the revival has served its purpose, the particular 
residual trace goes back to consciousness. In otheif words, 
it is a recurring two-way process. The bringing-out of an 
impression from the homogeneous stock of sub-conscious is 
axi act of congealiatio/i of what had already melted in the 
consciousness. Bringing that impression back to the undiff- 
erentiated stock of sub-ccnscicus is, similarly, an act of 
dissolving the grossifled. 1 This phenomenon is reminiscent 
of that of memory which depends upon the revival of a 
latent impression. Though a multitude of. impressions remain 
dormant in the individual mind, yet the memory, as a 
selective process, Is bound up with the revival of some 
definite impression being carved out of the undifferentiated 
stock of the sub-conscious. And, when the phenomenon of 
Remembrance is over, the revived trace again goes back to 
sleep in the individual mind. So is the case here. 

The occasion has been utilized for raising two 
important problems. The first concerns the enjoyment of 
im pleasure and pain on the part of an empirical subject, 
and the second with reconciling the conflicting religious 



T.A.V # ,III, p# i74^ 
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injunctions or beliefs. The nature of problems does not 
warrant their discussion in the context of metaphysics, 
yet, one should remember, that in India ethics has 
always been a living issue with every system of philosophy, 
and metaphysics has always boine on it # This rai^it be 
the reason why we do not have some such thing as pure 
philosophy in India. 

However, this transruigratcry worla of our expe- 
rience is said to contribute to our enjoyment of the 
fruits. The nature and extent of enjoyment depends 
upon the respective Sarhskaras. There are two general 
agreements with regard to a Samskara. First, it is a phy- 
sical property ( Bhautikadharma) of the soul. The Aaiyayika, 
in particular, considers Bhavana, a variety of Samskara, as 
belonging to the individual self. In the Krama system, 
too, the individual subject is characterised by self- 
effulgence and consciousness. Hence, the residual traces 
or Sainskaras keep affecting (Sankranta) the Jiva. As 
these are physical properties of the self, they are subject 
to disappearance. Secondly, viiichever act, enjoined or 
prohibited, one does, that endures in the form of merit 
and demerit. The pleasure and pain entail from them. 

Abhinava is very categorical that the indecision 
or doubt about •oughts 1 and 'ought-nots 1 may either proceed 
or follow the act, but the same is impossible when the 
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act is in process. Thus there being only two categories 
(kotis) of Samskira, the absence of indecision does not 
obstruct the fruition of an aot. Due to the varying degrees 
in the revival of one's samslcaras ( tSf^nsmtqerRer^'ra ) 
one is bound to take a decision somewhere, sometime. The 
decision, subsequently translated into practice, leads one 
to enjoy the pleasure and pain as a result of the good and 
evil as the case may be. Later on, in case he confronts 
misery and pain, a doubt haunts him »is not this the result 
of some wrong committed by me which I took for right, that 
I have been thrown in the f a cs of misery?' This doubt 
slackens his past deed which fails to yield any good or bad 
fruit due to his remorse and rep/entance. This may be noted, 1 
even at the moment of enjoying, one continues to act, This 
will elicit the entire epistemic activity, onc e again, 
leading to the concretion of the object. The recurrence of 
Samskira will compel hi ra to reap the fruits. But, as suggested 
above, he comes across the blockade of doubt, that makes 
the deed infructuous. Here the Sahara, though having come 
into being, disappears as well. This As what has been 
metaphorically expressed as melting awa y D f the concretised. 



Ibid. 155-6-7. 
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Since it is beyond the capacity of the empirical 
subject or his cental doubt to undo the efficacy* of 
Samskaraa, it is ipso facto presumed that it is through 
the spontaneity or the Para Sanwid that such a phenomenon 
comes into being. Concretion of the melted and melting of 
the concreted, is ingrained in its dynamism. The vjhole 
episode is comparable to an instance in modern science 
where it is -heat', in differing degrees, vfcich freezes 
fioi object and melts it. 

The other problem, as to how the conception of 
Rudrikali attempts to patch up opposing religious views, 
has been taken up in detail by Dr. Pandey . It is, there- 
fore, not worthwhile to break the same ground again. 1 
Suffices it to say that the fruit of an action is dependent 
upon the unmistakable belief in the i-ightness of it. The 
belief in a particular religion and in the Tightness of an 
action enjoined by it arises from the innate mental dis- 
position of the individual. 

In the context of religious adoration, the deity 
la supposed to crush the sense of doubt and duality which 
is the sole cause of our worldly existence and, at the 
same time, fills the' individual consciousness with a thrill 
of pure ecstacy oozing from the self-realization. This, in ' 



1. Of. Abhi. pp. 516-517. 



addition, removes the demerits and guides us to adopt a 



right course. 1 



IV. MART AND AK-ALi" , PQ WCT OF aNAKHYa IN RgATION -m 
MSANS OF KNOVilLBlX}B_: STfflTI-ANforY, OR 
AWAKHYA-SVA^A 

Within the body of this chapter it was observed 
that generally the name of a thing takes into account its 
characteristic function. The moment it is difficult to 
ascertain the function of a particular object, the ramifi- 
cations of its name recede to background and it virtually 
turns up as southing precisely indefinable. Now the stage 
has come »hen, in *U* of the dissolution of object, the 
senses have nothing to operate upon or react to. Th e3e 
senses, the instruments, are by themselves the means of 
knowledge, because reflecting or perceiving the object 
constitutes their essence. And a pramana is nothing but a 
measure to ascertain and determine the different objects. 



m* «tfif wnftonitafrq i 



K.S.(A),22, 
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It Is why It is reckoned is 1 suri 1 owing to its object- 

1 

revealing character. The group of the senses numbering 
twelve includes manas and intellect "because their main 
function remains the same - revealing the nature of toe presen- 
ted datum. In view of tne data having been withdrawn from the 

picture, the senses do not move out from the ^go 1 and, as 

2 

such, stand merged therein. 

The personal ego is construed here as the subjective 
frame of reference vuhich necessarily permeates all our judg- 
ments. Hence the expressions, i.e., "I hear, I see" etc. 
The personal ego, although forming part of the internal 
organ, has an independent being in the sense that the entire 

sensory paraphernalia derives its waning and purpose from 
3 

it. Since enipirical self is identiiied with this instrument 

of personal ego, none of our judgments ever reflects the 

4 

duality of subject and the personal ego. 



S^n^TS ^TTrRT f"J^ ^t^T %~°^\ I I 

T.A, ,4.160 
Ibid. 159. 

^f^^NlTR^ $T*K Eft cR^: II Ibid.4.161. 
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The Kr ama Stotra , in the technical phraseology 

of the system, calls it ^tartan^a-kali", implying tliat the 

dynamism of samvid is concerned with causing the withdrawal 

1 

of the senses, the 'suns', in the personal ego. Another 

implication is that the cognitive process has now come to 

a fullstop. Consequently, the Vrtti-cakra als 0 ceases and 

the psychoses no longer entertain any objective reference 
p 

whatsoever. 

Unlike the Pratyabhijna system, It may he mentioned, 
the Krama system, while taking the basic framework from the 
Samkhya, introduces an important modification. In Pratyabhijn 
as in bamkhya, the entire cognitive and motor apparatus 
including the ego is deduced from Intellect, the Mahat. But 
in Krama, the whole cognitive machinery down the intellect 
is traced to personal ego. In this respect a sweeping com- 
parison may be made with Advaita Vedanta. There the entire 
creation ensues from HIranyagarbha and Hiranyagarbha, in 
itself, is the totality of the personal egos. 



1. ^f^jftEfflT^fbwScf Sciqrv^IR | 

cp. *TFv$tPF&$tf %i?if xmm 



T.A.,4.163. 



^uoted,K.W.P,p.38 
I K.S.(A),24 



613 



6-D(c). POWKtS IN REL ATlOi x: T O TH^ SUBJECT 

massing on to the next stage one finds himself 
face to face with a fresh set of deities solely related 
to the subject, now the sole residue. The first of the 
group sets off the process of curbing the limited subject- 
hood and the final one marks completion of the process. 
The word Kali, presently, is traced to root kala-to go 
to get. Gati here st,anas for ascending or realising one's 
true nature. These four deities, in the esoteric context, 
represent four stages in gradual attainment of the goal. 
The esoteric worship has been associated with the various 
stages or the meat-eating (by the meat-eaters) such as, 
observing, touching, relishing, and desisting. These acts, 
through a process of sublimation, lead to the growing 
intensity in the spiritual awareness on the part of 
an aspirant, vfoo is thus enabled to subjugate tne realm 
of time. 



itf.P.(T) 9 • 46 -47. 
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Another point., worth mentioning, is that all 
these states are related to the godly function styled as 
Sarahara, i.e., withdrawal. Hence the rise, persistence, 
lapse etc. of the withdrawal, now merit consideration. 
The function of withdrawing i 3 associated with the Jn~ana 
aspect of the absolute consciousness. The JnaHa or knowing 
consists m grasping the cosmic panorama, apparently cut 
asunder from the self, as one and identical with the self. 
So what remains in the final round is the suhjective con- 
sciousness, pure and simple, and it is with reference to 
this subject that one is supposed to understand the phenomen 
of creation etc. 

I . PARAMARKA-KALf : THS POWER OF CA PTION IN RELATION TO 
TH5 SUBJECT : PRAMATgGATA-SI^TI-SVAMTPA OR SAiHARA-SRSTI 

To begin with the explanation of the title itself. • 
The personal ego, though the fulcrum of all senses, too is 
an instrument at the most. Its constituting the subjective 
frame of reference makes it rather more important than 
the rest. Hence it la called "Parama-arka", the supreme 
sun, the greatest revealer at the empirical plane. It comes, 
next, in point of importance, to the limited subject which 



a 



i. a^^srftw^wftf fmr, i m.p.ct) 9.4s 



41 
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is invariably related tc the personal ego, the thirteenth 
means of knowledge ( prainaha) . Now the creation 4n respect 
of subject lies in the fact that with the disappearance of 
subjective frame of reference within the individual, the 
subject as such, indeed in its limited form, for the first 
time appears on the scene without any reference to the means 
or the object of knowledge whatsoever. 1 If one argues that 
the subject must have a reference to the means and the 
object of cognition; then, the only neais that obtains 
between the subject and the means as well as the object is 
that of the complete withdrawal of both within the subject 
himself. It needs be noted that though personal ego is said 
to be related with the limited subject (out of the two types 
of subjects admitted in the system, i.e., limited and free— 
Kalpita and Akaipita) , the delimitation of the subject consJ . a 
in his maintaining touch with the innate ignorance known as 
'anavaraala' . The subject, at this juncture, is not completely 
immune from the potential propensity that may throw him in 
the world again. Due to his innate Ignorance yet unremoved, 
he is susceptible to the worldly enjoyments. That i 3 all. 



T.A.,4. 164. 
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h <«, very different from the limited subject 
Otherwise, he is very am 

^ th P term. 1 Such a subject is 
IB the ordinary sense of the term. 

technically — as ******* ™ » - 
narae for distinction Cvyavaccneda), characterises hi. In 
his ca3 e there is always a possibility that he may, due to 
l-revival of an impression of certain o.ect, wish ^ . 

it n y. pi 3e if the impression is 
should not happen to me", or else, 

. 99 indlate it throueh enjoying it. The former 
revived, he may assimilate 

n coincides with what has been called .Rodhana- 
phenomenon coincides w* i( . lt iq 

h era that the e K o sets finally reposed. 




Ih e sustenance of the 
insists in its *er S er »lth -XW.. i.e., universal 
3UtJ ect denoted o, the »ord .MM*. Hence, In W sUcal 



2 . «^ . 



T.A.V.,IU,PP.180-B8. 
T.A., 4.166. 
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parlance, this state S oe s by the name ofimShala-i-udra-Kali! 
jt So the limited subject comes to rest in the univerfal one. 2 

The limited personality of the subject is not 
integral to it but -on imposed or imagined one. To the 
I subject, under limitation, the world appears as bifurcated 

I. in two realms of existence, i.e., »!• and "this", there 

| being no meeting point between the two. But once this 

imagined mantle is discarded, the entire objectivity, i.e., 
I "this;' transform itself into the unitary subjectiv experi- ' 

I ence in the form of »I« an d the whole world, as a result, 

is realised as an unbroken continuum. 3 In effect, this 
I state is nothing but th a t of the Sadas'lva which itself is a 

I psychological category of the metaphysical order. The ,net a - 

I Physical order of creation is nothing but constitutive of 
I the process of gradual realisation of the objective . world 

I not only as a expression of, but also, one with the universal 
I mind. The resulting experience takes the form -«I m ^ this% 
I ° r ,,A11 thiS s P le ^our is mine". But, let us not mistake it 



1- yfrfa ^flTOf^Triii-qT^^iTftlf 1 ! 

ftfTfyfr 11T?R ift^SSfWf II t.a. 4.168 

T.A. V., Ill, p. 182. 
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for the pure indeterminate experience, i.e., the 'I- 
awareness' pure and simple; because, the consciousness 
of transition from duality to unity is still lurking owing 
to the presence of the universal this, which is predicated 
of the universal subject. 1 As such, therefore, it consti- 
tutes a sort of transcendental experience owing to the 
operation of Suddha- Vidya (pure -knowing) . Yet it falls 
short of the ultimate goal which is achieved in the next 
stages. 

A word of caution may he necessary. It has "been 
previously noticed that 'saktopaya is concerned with the 
purification of the determinate idea ( Vikalpa-Samskara) . The 
experience, viz., "all this is mine" or »I am all this", is 
the form which the gradual purification of the Vikalpa 
finally adopts, consequent upon annuiing the sense of duality 
between the self and the not-self, that i s , the world. 2 

The only thing worthy of note, in addition, is to 
remember that ^iktopaya culminates in 'Sambhavopaya, that is 
the purification of determinate idea does not cease on 



T.A.V.,III,p.lS4. 

2. Also 'see jrqf q?JT ?T 

D.T.,11-1, pp. 46-48. 
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accomplishing the purification only, but, instead, going 
further terminates into pure indeterminacy. The subsequent 
stage under consideration is addressed to the attainment 
of that phase . 

III. MAHAKALAKaLi" ; P0W5K OF WITKDAAWAL IN RgUACTOg TO 
SUBJECT : 5 AivHARA - 3 Ai AAA OH PRAjiATRGATA-SA^iH/LLL 
SVARUPA 

There is yet another higher state of supreme I-ness 
(parahainta) which transcends the preceding state of the pure 
knowing consciousness (i.e., I am all this;. The two states 
are distinguished by their characteristic emphases on ■!* 
and 'this 1 . In the former, predication is completely absent, 
hence I 1 rests on itself, whereas in the latter 'this 1 is 
made to rest on 'I 1 . Akula lg the technical term for the 
fullfledged I -consciousness. 1 The withdrawal or Sarnhara of 
the unlimited subjecthood is occasioned "by the merger of 
the pure knowing-consciousness, the subject of 'I am all this 1 
into the Akula, the perfect-I, vtfiich is free from any ref- 
erence to the objectivity or thisness in its transcendental 



Quoted, T.A.V., III, p. 185. 
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foniL This state is reached by going through the ordeals of 

- — 2 

HathapaKa and Alamgrasa. Thus there is full apposition bet- 

ween 'this 1 ana It may be recalled, it wa s pointed out in 

the every beginning;, that true realisation dawns only v.'hen the 

every conceivable form of opposition at all level is exhausted. 

One point deserves special mention and might appear 

controversial. In his Tantraloka Abhihava appears to treat 

3 

this state as perfect. But his statements in the Tantrasara 
and his Kramastotra 4 go a long way in suggesting that this 

T.A.V. ,111, p. 185. 

2. m& vtotm c3=t ^qf c^RTtrrY qrern' qt qfrt ^v&*mtf- 

VtVpTT I Ibid, pp. 194-5. 

3. ^TfrqT'Tt^^Wjricrnf^qftT SMT^m' ^Zffa I T.S.,p.30 

q^nTcfr fef qq fciqcTf ^qf^cffl II K.S.(A)/26. 

fqqf:^:^^ j^fcr q ^qfq 1 1 
cT&rvqf qqi^f qfa t qfc^qqq i 
cr^FTifrq^r^q s^q^q-faqt 1 1 

Ibid. 11. 
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a tags j though characterised by Supra- sequential pure I- 
experience, is not "the 1 ultimate. In all probability f he 
seems to have in his mind the* idea of Siva - category, 
which too is characterised by pure 1 -consciousness and yet 
suffers from a sort of imperf ection. In order to make the 
point clearer, a paragraph is produced below from one of the 
articles by the present author exclusively devoted to the treat- 
ment of this problem : ll Cit (i.e. Prakasa) is regarded as Siva 
in so far .is it is free from all the differentiating 
attributes. This marks out the specific scope of l3iva and 

'Sakti, While &iva is free from all subjective and predicat- 
ive reference, ^akti admits of a slight tendency towards 
predication. The appearance of 'siva as conditional but 
indeterminate consciousness (i.e., aham) Is known as Sakti. 
Since self-presentative character (Ahambhasana) Is the 
essence of cit^ there can, in fact, be no distinction 
between the two except one pointed out above. Really speaking 

'Sakti merges back into^Siva at ^Siva-stage ( antarlinavlmaraaj , 
but this feakti remains * as a self -negating agency, respon- 
sible for the rise of I-experience . For clarity it is 
averred that 'Siva-category stands for 'self* in 'self- 
consciousness. 1 It Is immune from all shades of even the 

1 

latent objectivity. 11 These lines are self -explanatory and 

1. "Concept of ^iva as a category in Kashmir Saivlsm*, 
Indian Philosophy and Culture, Vol. IX, No. 3, Sep. 64, 
pp. 12-13. 
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would perhaps throw adequate light on the issue, in question, 
as well. This state of Mahalcala-Kaii, being based on a 
sort of Samhara, also amounts to the elimination or denial 
of objectivity. Hence its aboae is termed as 'Sunyapada* 

IV * ^iAHABHAlRAVA-CAKgOGiUrGHORA-K^Lf i POWER OF THE 
INDEFINABLE in" RE LATION TO SUBJECT ; PrtAJaAT^ GATA - 
ANAKH YA -SVAHJPA OR 3AAHARA-ANAKHYA 

This is the state where the true harmony always 
stands realised. The Akula, the self-awareness, now emerges 
as a state where object, means, subject and knowledge all 
lie in a state of complete unison with the self -consciousness. 
The previous state marks the completion of cognitive activity 
of the transcendental level by embracing the universal 
subject, whereas it is still higher state in the sense 



1. 



Ramyadeva, in his commentary on Cakrapahi's Bhiwopahara 
has examined the concept of Mahakala-Kaif citinTthe 
relevant portion from the Kramastot? a . This sSfa is so 
termed, because it either annihilates i.e?, absorbs 
kala (or mahakala) equated with the twelvj sensS (rays 
of^sun), or withdraws K&l a < along with the twSve senfel, 



B.U.V.,p.3. 
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tbat the entire content consists of the ultimate dynamism 
and nothing else. And like S adrsa-parinima of Prato-ti 
in Saiikhya, a state of perfect harmony prevails ever gist 
pulsating with its self -spontaneity. This is called freedom, 
the deity par ultimate. By it s intrinsic dynamism it tran- 
scends and yet permeates the vtfiole order of succession. 2 As 
an all-inclusive principle it is called daha-bhairava- 
candogra-ghora-kali ^ere the words Mahabhairava, canda, 
ugra and ghora stand respectively for the subject, object, 
knowledge and means thereof. It i s unnamable in the sense 
that this state defies all efforts at verbal description. 

In Abhinava's opinion this s t a te i s the ultimate 
cne. The only difference between hi.n and other exponents 
is that he considers it as the integral aspect of the Lord, 



^ T I I T.A.4.171-172. 

of, 'Wmirr: iw: ffavt q^r^f i&xvtfm' 

The harmony consists in the synthesis of 18? ' 
Vimarsa, whereas in Vie previous state the ^St^f 
prakasa was more prevalent, 

Quoted from the Jn£ha- S arbh a stotra. 
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i 

i.e* j the j^ianthambhairava or the mahesvara of Pratyabhi jna, 
while the others feel that this belongs to the Thirteenth 
deity # 2 

The theory of the twelve goddesses underlining 
the entire cosmic activity is though exclusively a Krama 
doctrine, yet so thorough has been its impact on allied sys- 
tems that they have accepted it without reservations. The 
agreement with the Sara system is most glaring in -this 
behalf. Similarly , in the Kuia system, the three powers 
namely, Anuttara, Iccha afta unmesa (viz., Pa^a, Psrapara 
and Apara) and those three that rest on them, namely Ajianda* 
Isaha and Urml, stand, for the twelve pollers owing to their 
movement in ascending and descending 6rd©36^ and mark the 
close affinity with the Krama system,^ 

6-E. 30MB CONCLUDING REa<AHK3 REGARDING MgggA CAKRA 

One feels called upon to advert to another point. 
The awareness, as the fundamental datum, is posited as a 

^tj K.S.frA) 28- 
1UP.(T).9,60 

«y ^w^L is m mvnti , wx*T»ftriVpTtf fa; st^?s "wttw- 
m^ft *Tf$m fffr f*r^rr: i 

T.S-pJS. 

**** 1 1 T.A.V. ( II jP .235 
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monistic principle and is connoted by the singular 
appellations arcs such as Kala-sankarsinf or AStrsadbhava 
etc. Is not this stand logically incompatible with the 
plurality of successive manifestation it undertakes in the 
form of Srsti etc.? There is no gainsaying the fact that 
the ultimate consciousness expresses itself through the 
above twelve-fold order, yet its unity ever remains ante- 
cedent to plurality; and, the consciousness has to be accep- 
ted as a unitary principle as a matter of logical necessity. 
The plurality of manifestation fails to bear upon the basi- 
cally monistic character of consciousness. For, it is through 
its integral spontaneity that the modal variety of manifes- 
tation is arrived at. Must it manifest - is the demand of 
its nature, but not that it must take down a particular 
order. Thus, the twelvefold manifestation is aimply casual 
and not essential. Awareness is a uniform principle and 
suffers no exception to the rule. Hence, there is not the 
slightest room for the principle of time which, acting as 
a sort of break, is responsible for the phenomena of 
succession and simultaneity etc. In view of the utter 
absence of succession, it is a misnomer to call ultimate 
consciousness as trans-sequantial. 1 . This is, in fact, a 
necessary corollary of acknowledging supreme awareness as 
transcendent and monistic. 



i. enf&rewr ^f^m^t f^q^-^ \\ 

^TTOTR ?P?Tfi>TFJTc?ixtf sfq ^ , , 

T.A.,& 4.178-179. 
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Ksemaraja, while dwelling on the concept of Krama- 

i.SUdra, invites our attention to a unique mystical signifi- 

cance of the Anakhya-cakra. In this Ivaidra, the raind swings 

alternately "between the internal and the external ♦ The internal 

appears as the universal consciousness, and the external no 

longer appears as merely the world, "but as the form of uni- 

1 

versal consciousness* This Krawa-mudra corresponds to the 
Fourth deity, the anakhya, of our know. This power is respon- 
sible for making the vfoole process of Krama rest in conscious- 
ness. And, Kraraa or succession consists in the cyclic 
consciousness or awareness -cycles of emanation, sustenance and 
withdrawal* This power brings hack the whole universe within 
the confines of the highest inner consciousness. It is called 
Krama because not only it stirs up successive appearances of 
emanation etc., but also constitutes the very beins of such 
succession. 3 Thus Krama-mudri, is an instance of eternally 
active Sgzs^vess., '.vhich an aspirant comes to accomplish through 
this Anakhya-cakra. 

1 # Cf.P.Hr.,p # 137 (notes) ; ^R^qj ^m^T ^fwfel WT- 

flret H3f<T ww: i <nrpft ^Twra ?rt: , ^rr^Rurg 

Krama-Sutra, quoted, p. Hr., p. 92. 

P.Hr.,p.9'^, also see 6.M.P. ,P.166. 

Ibid, p. 94. 



627 



6-F. POUR SUB-CYCLS3 PERTADIINQ TO AN/OUIYA 

It may be recalled that there were wide divergences 
among the system^ exponents with regard to the precise num- 
"ber of adorable divinities in Anakhya Jakra. Jayaratha, the 
author of the Viveka on the Tantraloka , exploits aafit an 
opportunity to steer the system's stand clear in this respect. 
He closely follo?/s Abhinava who himself steps into the shoes 
of the Yoga-Sancara Agama. These views appear in an esoteric 
and symbolic language but, as usual, they are not without 
philosophical signif icance c 

Anakhya Cakra represents a wider and more extensive 
realm than generally understood. In a sense the phases of 
creation, sustenance, annihilation and indef inability , all 
partake of the nature of Anakhya; and, it is with reference 
to one particular phase of them that the exact number of 
divinities is said to be conceived. Thu3, the phase of 
creation has sixteen and those of maintenance, withdrawal 
and indef inability twelve, eight and four aspects respec- 
tively. These aspects or crests are again shown to consti- 
tute the spokes of the different wheels or cycles (Cakras) 
going by the names of Sodasara ( si xt- en- spoked) , Dvadasara 
(twelve- spoked), Astar a (eight-spoked) and Caturara (four- 
spoked) respectively. They are related to object, means, subject 
and knowledge in the same order. 

A 
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It should now be clear that when the Kr aoa -3 adbh ava 
speaks of sixteen deities as adorable in the Anakhya Cakra, 
the obvious reference is to the Soda&ara cakra. In the said 
cakra the objective element, as analogous to creative phase, 
is the most domineering of all, though the Sodasara as such 
is part of the total anakhya scheme. 1 Since the entire 
cosmic multiplicity stands absorbed in the reality proper, 
each member of the tetrad of object, means, subject and 
knowledge happens to share the nature of each of them. Thi3 
leads to the conception of sixteen powers, deities, aspects 
or crests, whatever one may be tempted to call them. 

The secona cycle, viz., Dvidasara, relates to the 
phase of sustenance and, for that reason, to the means of 
knowledge. The means of knowledge is never without the 
imprint of an object. Hence, the object is contemplated 
not to enjoy primary existence, but, instead, a secondary 
one losing Itself into means of knowledge. With the sub- 
mergence of object, therefore, the three numbers having four 
aspects each account for the twelve goddesses only. In fact 
this cycle is nothing but the famous Anakhyar-cycle or 



T.A.V.,II,p.l36-37. 
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SamviccaJcra inhabited by Srsti-kali stc^ 

The slight difference noticed between the two 2 (i. e ., 
this group of twelve deities and the one just alluded to 
as Samviccakra) , that the former eliminates the object 
(prameya; while the latter the knowledge (Pramiti) as their 
respective basic reference from their schemes, is not at 
all fundamental. Because, Jayaratha has made it more than 
clear that such differences crept in only to cater their 
allegiances to particular sub-systems or practices? 

Next comes As tar a Cakra related to the subject. 
This represents a subsequent stage, where the means of 
knowledge is reposed in the subject leaving four aspects 
(relating to the subject) scrubbed altogether. The subject 
and the phase of withdrawal are the sole subscribers to the 
individual personality of this Cakra. 4 Thus the remaining 
eight spokes, i.e., aspects, stand for the group of eight 
deities comprising three Bh a iwas, three female divinities, 



cr?q3rNT3*WT3 n^'"Iq*q ^^^^vq qWTRTS UTSSTRcER I 

T.A.V.,II,^. 138# 

2. Abhi., p. 533. 

3. jfiWWTftH BWfSllFrTOI T.A.V., IH,p. 13 4. 

4. cT^RTWJT SRTcfft f5.?ir^: ff^W^f*? ^WT^T^ 
^TU^W^T^EfnR I Ibid., p. 138. 
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Kulesvara (Ahamkara) ana Kulesvari (i.e. A^himana-oakti) . 

Next comes the Jaturara Oakra. In its continuous 

ascent, the subject itself lapses in knowledge leaving 

four aspects alone (related to knowledge) to "be ascribed to 

this Caturara cycle.. The predominance of knowledge envisages 

the prominence of anakhya and thus renders it an anakhya- 

cakra literally. The four aspects constituting the cycle 

comprise a triad of female deities alongv/ith the MStr- 

— 2 

Sadbhava (i.e., K5Lla-Sa rt&arsini) . 

^soterically, these cycles are identified With the 
four orbits found in an eye, namely, (i) white, (ii) red, 
(iii), white-black, and (lv) black? The white orbit, which 
stands for the white mass that surrounds pupil, represents 
the object equated with moon in the esoterlcal termonology, 
and thus has white lustre. The red orbit, which stands for 
means of knowledge, i.e., sun, is not easily visible. The 
redness of the cycle is accounted for by the objective 
affection (ranjana) of the means of knowledge. The viiite- 
black orbit, which appears so due to interaction of black 



1. Qf, .P. , p. 103. 

Ibid, p. 139. 
Ibid.; also see T. A. 4, 128-130. 
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interior and white exterior, represents the subject. And 
the black orbit, which is nothing out the pupil, stands for 
knowledge. The darkness of the orbit arises from its having 
absorbed everything and thus leaving no trace of duality. 

jtfost important of these are two, the Sodsfeara .and 

■ * * 

the AStara, covering total range of the object and the 
subject, or in other words, the enjoyable and the en j oyer, 
respectively. They constitute a pair ana, through a continuous 
process of mutual interaction, account for the rise of the 
close of the subjective and the objective realms. 1 The subject, 
by self -contractions, gives rise to the objective world- and, 
by contracting the object, unfolds the subjective side. The 
same happens with the object. What one calls creation and 
dissolution are nothing hut the twin phases of unfolding 
and enfolding. Since the object presupposes the intervening 
cognitive instrumentality for its final repose in Jubject, 
the phenomenon of sustenance is an indispensable guest. 
Likewise, the subject, too, gets immune from objective pro- 
clivity only uhen it is content with a through grasp of the 
object resulting in such expressions as -this object is now 
known to me.' Thus, the mutual friction and encounter 



Ibid. 
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between subject and object lead to the realisation of the 
ultimate principle of awareness. 

The above discussion, thus, brings out the following 
1 

equations : - 

C i) ^f^-a 1 ^-- TH-^Tl 5?.T<=5I^zeiHTo TWT^RT^TlV^^T^'^'i I 
(ii) f*«lfa^in^^ **T5% fr^l 

cut) ^t^m^^^T^^-^T^^w^ ^tefUi 
(iv) ^^^fqf^^T-^jui^-.i w qr^w: i 

The mutual interaction between the subjective and 

objective realms, e.g., Astara and Soda^ara, further brings 

• • • 

out the Krania cosmogony. What is reckoned as Sahasrara < 
Cakra (lit., a thousand -spoked cjde) is by itself a 

« 

figurate expression for this universe of infinite variety 
such as physical elements, substances, regiors and so on 
and so-fortfc. This Sahasrira cycle grows out of the above 
cyclic couple and, in its turn, gives rise to later realms of 



1. Rajanaka Lak^manajoo, too, mentions the sixteen deities 
and twelve deities by name as .against the Soda^ara and 
Dvada^ara cycles in his Krama-Naya Pradiplka , pp. 9 -10. 

aPd qiWflTffi stand for the twelve deities in the 
Dvada^ara, and these plus four, i.e.^JtqsrJ^iT^ and 

q^i^HT^ f or sixteen deities in Sodas/ara. The inference 
of Sri Joo might be reasonable, but we could get no 
textual evidence establishing authencity of his inter- 
pretation. Moreover, Jayaratha 1 s explanation is lucid 
and self-complete and does not merit further inferences. 
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existence like Brah^fegfoda ano Prakrtyanda. 1 . ' These twin 
cycles and, for that matter, other two cycles namely 
UvadasaVa ana Caturara are responsible for the emergence of 
sensory organs ana their gross objects going down to the 
earth. it crates not cnl* the world of com.x>n discourse, 
but .also the extraordinary ^rlds exclusive to the experienc- 
ing individuals covering the phenomena of dream, illusion, 
hallucination etc? Really spe-^in,;, it 1. m & interplay 
of self-spontaneity of the universal mind. Follows the 
natural conclusion that In the system's eye, not only the 
eye (responsible for visual perception; is the place of 
transcendental consciousness, but also every other means 
of knowledges action as well as every other part of 
physical organise 4 is so. The mo.aent this truth comes in 
the fflrfp of a yogin, he becomes the master of the 
universe. 5 



Ibid., p. 143. 

^tq: tfqfq qTq^ qVRTNf^fcr: I 

3. <f5ftfTctf ^T^qqTcq^Tc^RB^f R I 

4. T. A .V.,III, p .i5 3> 



Ihid. 4. 134-135-36 
T. A., 4. 134. 
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7. BHASA-CAKiU ; IMS CYCLE OF TKiS ABSOLUTS 2FBULG}*NCE 



A ftgUkg Hi agfflOSP^CT ; The next cycle, to vjhich 
these lines are now addressed, is popularly known as Bhasa 
in the Krarna literature. The concept of BhS^ais chronologi- 
cally a later development ana ; perhaps formulated under 
the sweep of the pentadic tendency and an urge for finding 
out a correspondence among the cognate systems of thought"^ 



1. There is little material available on the concept of 
Bhasa in the K2*ama literature prior to ^iahe fevarahanaa. 
Only three references, so far as could be checked, are 
found in Abhlnava^ Paratrin^fea-vivararia, vAiich identify 
Bhasa with the integral dynamism of the' Absolute. But 
they are reticent about Bhasa's functional role as the 
supreme ana the fifth state of ultimate agency. The 
references read as follows :- 

% ffifzFW&tfN W f qr^ wrN <nq?^fr s^^nr Pw*m 

^T.^-iPP. 133-34, 

(b) tff ^ T wHfT^ w^q-R^Tf c^T I 

^qTq#T* *J^T cT^ ^T^: I I lbid jP .213« 

(c) S^PITf 1 ! ^RT^tTlf fWWf Rf^WTW^PW I Ibld,p,2. 

Cf Course, in conceiving Bhasa aa an equivalent of the Grace 
or Pratibha later thinkers have not deviated from the tra- 
dition; because, according to Abhinava Anuttarata is the 
same as the primary Absolutist flutter. Cp.(c) above with 
his following statements. 

lbid.j?.16. 
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On this issue some observations have been made earlier. 
It is a unitary cyclic consciousness ana stands for the 
supreme independence and integral dynamism of the absolute. 

This principle of absolute self-spontannity has 
been variously explained in termg Qf ^ ^ ( ^ 

brooding), Anugraha (Grace;, Cit (Consciousness;, Visrlnti 
(rest), YUapana (liquefying), p ratiDh5 (gonius,self- 
offulgence;, and Nistarangatva ( wavelessness, tranquility) 
in different contexts «*S< * such, has undergone a thorough 
investigation at appropriate occasion. Apart from these 
correspondences, the parallelism between fiha«T**d Kala- 
Safitesirf as the seventeenth divinity has been looked into 
at length in the previous chapter jfcxEOa* 3o. we refrain from 
repetition and propose to exploit this occasion for breaking 
some new S round, excepting the study of t«o other parallel 
concepts namely, Vyoma-Vamesvarl and Para" Vak (viz. the 
highest-flow and Supreme Speech; reserved for the next 
chapters. 

7 " A * ?"ASA AS WE PRTWOIBLa OP in.TTw.nn, TRANSCEND gjg 

TRASi SPARjjHCB 

The principle of ultimate transcendence is immanent 
in, ana incorporates within 'itself, the entire multiplicity 
ensuing through the godly acts .such as emanation etc. It U 
the consciousness-aspect (Cit; of the absolute and is the 
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dispenser of grace on all. It is Kis Freedom. Chdag to its 
essential transparence the entire cosmic arena showing" the 
subject, object ana relation thereof, is mirrored like a 
reflection in it. 1 it is co-tarminus with the totality of 
experience and existence, not only in extent but in content 
too. Whatsoever, wheresoever, figures in our consciousness 
culminates here, possibility of the lo e ical construction 
of any complexion based on the idea of contradistinction 
and opposition is totally ruled out, because the determinacy 
as such is exhausted here. It is pure indeterminacy, Integral 
to its ext.re.ae pellucidity is the emergence of .all the cycles 
represented by emanation etc., as self -r,f lection. Possibly 
it explains why the respective powers are adored as various 
modes of ueterminacy.2 3h5s£, as the seventeenth crest, forms 



l. qerNcf^} TT^Pfaft - 

cf^qt HTqR fot ^"^q'^T *MT II Quoted, BI.M.P.,p. 106. 

jrfcrfs^g^rr qf ivqr;[^ft<*mT q^rr q ^*?rqr' fVFcqqfqT- 

M^qfq f*f^ i q^m' titftfitft - 

m& % f-rNq^ ^rr^crfq^t^T, 3 fq^rq^ir w i 

Ibid,p.l06. 
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not only the totality of the sixteen aspects constituting 
cosmic multitude ana as such being reflected therein, but 
also their substrate. The seventeen-fold manifestation 
hecoraes tMrty-four-fold one, because of its ontolodoal 
self-differentiation into effolgence (PrsiasaJ and sponta- 
neity (VimarsaJ. 

The universe of multitude ana multiformity com es 
into bein B as a result of its expansive and contractive 
styles of self-expression. ih e alphabet of fifty matrices, 
denominative of the whole universe, ent a ii 3 from its 
expansion. On the other head, the same .are styled as nine 
cycles and five pindas Clumps or balls) owing to its 
contractive manifestation. The nine cycles stana for live 
cycles such as Srsti etc., plus four others, namely ..jlrti, 
Prakasa, Ananda and Vrnda. These nine cycles marking the 
SOdly spontaneity have a five-fold flow towards ?itha-niketana. 
The whole multitude exhausted as it is by the five flows 



M.M.£., p. 106. 

v. 

^S. Ibid. 
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(SaSWva*, the title of jjfc. Pind-as. Those aG-in 

due to further conation, ^ lnto v fela ,ava b f Ja (tha 

aeeu of variety spring f«,„ 3peeoh) _ ^ apeeoh-ho™ 

aeea eulMnatea into AnuttaraWLi *ioh too su to , sea in 

*" Self --^=3 - the ultima priaolpj.., ^ ^ 

ef our api.it.ai attaints coeval the event of self- 

realiaation. IhU3 lt ^ fce ^ ^ ^ ^ 

dyna^, „ n the one ham, auoaiata aa a prteolpx. of 
aelf-eaperienoing; siMlarly, on the other hand , lt „„_ 
iiaea itaelf in the tm ef univeraai-exp^^on represente* 
* the fif ty rnatl . lces . aus self _ thoueh tranacendmt> 
appears as Immanent also. 

. "«* ••«• • 3**1. sthiti, Sahara, 

-a^ya ana Eh^", aroum ^ our stu3y haa ^ ^ 



i. According to Dr KG p an ^v + , 

is £ in to ttat'of 'g^tS 6 ^^ Of V^va-bi^a 
is to recognized to* tee cause 0 ?£. 3y f teBJ * ffna * a 

universe ( X^*" 1 * in the 

*nd not to the AnutSrakSI ? t s^f ^^^S merges, 
- Dr. Pandey, itself ha^Tif, J I* he Presentation of 

rrom thi^nedictory veJsSn Sh^I ° f late > a ^ 
ParS-TrlnSUci equates BhS~ ^fw hinaVa 8 Vivarana on 
all doubts. cf ^ uates Bh ^a with wutt^S setting asi(i e 

' JPHTtl qiT^f «mrTT?q^ | | 
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IN also f^ous as S&ca-vj>a ^Wttftw (the groat S ucc- 

eGSi ° n ° f fiV3 » -an. relics sohere, 

the worship pertaining' to the ? ir3t four cycles is current 
as l^aa-puja: Then oomes one's clai.n to ilfrmtomrffi 
*t*h wUwmH to the fifth cycle, i.e., Bh^. 1 

Time and again it has been related that the godly 
omnipotence consists in nothing hut accomplishing t h, se five 

functions. Thsse acts roark mit th« , 

n ™ rK ou t tha I ol lowing processes 

respectively ; - 



in the context of ^tra-virya where Vak^^'T^'^ 108 - 
discussed, Krama-puja is ooniidJJS + *T * va has been 

oUIIi ' lUT, » ^#r*V. , pp. 269-7Q* 

al S o refers ^^4^ ^ ^ ^ ^ ' ^ 

interpreted hy tankarTaT «* i ? *l iS 

aWt ™ 1 A coording to'Sahkara, when Zse are 
transcended, the essential truth shin**., _ .... 
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(U manifesting the four-fold object, i.e., Srsti, 

Sthiti, Saiiiiara and Anakbya or subject, Object, 
relation thereof and cognition, which now stand 
dissolved, 

(2) continuing as residue! or memory trace (vasaria) 
of the submerged trinity of object , subject and 
their relation, 

(3) emerging a s the subject after annihilating object 
and cognitive means, 

C4) experiencing (or consciousness of) the object - 

determinated, and 

(S) manifesting the object 1 indetenniiiately, 

8rA, jAJTUAL RELATIONSHIP OF r Ji,j FIVJ CYCLES AMD 
001JQLU5IOH 

With this, the treatment of five cycles repre stat- 
ins the interplay of the dynamic consciousness draws to 
a close. Before concluding, therefore, a searching analysis 
of all metaphysical intents and inherent presuppositions 
including necessary corollaries, if any, seems called for. 



It must be confessed that it is very difficult to make 
out what Mah^varananda precisely wants to convey, 
However, an effort has been launched above to 
interprete him in the light of the known tenets of 
the system. 
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The concept of these cycles comes in the «ake of an 
effor to reconcile the two apparently opposing positions, 
e.g., the conception of the metaphysical absolute as the 
continuum of self -spontaneity (expressing the synthesis of 
being and becoming; and the breaks of emanation etc., or 
the discrete bits of manifestation showing the split or 
gaps into that continuity. Sitikantha and MaheWahanda 
take gr-^at pains in eluoidating the system's inner thinking 
on the problem and dispelling any paradox whatsoever. 

The self- spontaneity of the ultimate is continous 
not only theoretically, but ontologically as well. This 
continuity is realised in this world of succession (i.e., 
discontinuity) by tracing out the internal relation in the 
form of mutual pervasion among the successive phenomena, or 
to be more exact, numerous phases of succession. V/h a tever 
figures in our ordinary perception and introspection is 
a part or fraction of that permeation. 1 Ah:, allusion to 
the analogy of fire-brand ( alata-CakTa) will perhaps 
elucidate the question In hand. Like a fire-brand causing 
an apprehension of continuity, the infinite recurrence of 
these phenomena, e.g., emanation etc., also, suggests that 
the supreme principle by remaining stringed through them 



Quoted, M. P. (S) ,p. 58. 
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manifests the emanation etc., as constituting a continuous 
whole, 1 Actually a cycle stands for a continuous iShole and 
no thins else. It is only those, who are ignorant of the true 
state of affairs and consequently are forced to live a 
fettered existence,- fall to grasp this continuity and take 
the whole process as an aggregate of discontinuous and 
discrete point- instants. Hence, while enumerating the 
five cycles of emanation etc., they find the emanation- 
cycle as removed from Bhasa"- cycle by the three mediating 
2 

cycles, such as Sustenance etc. Unless this mediation is 
done away with, they think under the spell of ignorance, the 
Bhasa would ever remain a remote goal. As a' matter of fact, 
Bhasa is the prius of emanation or Srsti and suffers no 
intermediation. In the expansive -pro cess emanation comes to 
be its first stir, implying that Bhasa Is the root cause 
of emanation and emanation is the sprout of Bhasa* By 
generalising the Idea its application can be multiplied. 
Thus emanation comes to be the basic source of sustenance 

_ t _ _ f p # 108. 

cp.Gau4apada-jiarILa,4.47 on Mandukya-Upni^ad (of course, 
these lines come in a different context) : 

wr • HVirm : *m ;If^ 1 1 it, k, 4i . 
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and the latter an off-shoot of the former. It, therefore, 
follows that each of the four acts, e.g., 3 r s ti, %to. f 
includes the others by sharing their nature. Anally all 
subside in Bhasa' or the consciousness-aspect of the absolute. 
Though Bills*! is awareness pure ana simple, in the sense 
that it is the realisation of identity with the self -a possi- 
bility much beyond the sphere of succession} yet, with 
reference to the universal multitude growing out of the 
process of self-reflection, it is said to be a pentadic 
principle. Consequently each of the five a ct 3 or phases has 
a pentadic character sharing the nature of ea ch one of the k 
five, reflecting as it does how the fundamental continuity 
underlines the apparently but not intrinsically disconti- 
nuous modes of cosmic manifestation. As a logical outcome, 
therefore, the rise of first member of each succeeding 
pentad depenas upon the l ast member of the preceding pentad. 
In other words, the first member of each succeeding pentad 
finds its terminus In the last member of the preceding 
one. Such mode has a strain of unexcepted Uirapavada) 
uniformity and characters ises entire factionalism of the 
absolute. So minute is the process of succession, obtaining 



■M.M.P.,p.i09. 



in-between the functional cycl3s, that It is almost 
impossible to visualise it like the piercing of a* thousand 
lotus-1 saves with a single punch. Those, who are endowed 
with .an unparalleled amount of unflinching devotion and 
constant practice, alone can get at it. The awareness of 
such succession, thus, constitutes the 'liberation within 
life-time 1 ( JivanmuJcti) consisting in self-realization^ 
According to Dr. Gooinath KaviraJ, this represents the 
highest ideal of Tantric worship? 



i* e^c^^aa^^^iv^t^iti^ ^q^^^fe^qr 



M.^P,,p,109. 
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DYNAMIC ABSOLUTISM VIS-A-VIS PANCHAVaHA AND PI 1HAN IKfiTAN A 

(A study into the sub-, and super-structures of Krama esoteri- 
cism f Five spiritual currents namely VSnesvari, 8hec a ri, Gocari, 
MkOarT and Bhucari as embodying the fundamental constitution 
of our experience and existence and the epistemic process 
linking up all the aspects through a thread of unity. Pitha- 
niketana as symbolizing the gross physical seat of the Supreme 
Consciousness.) 



<&5- 677) 

/The problem: Scriptural beginnings and the various names 
of Pancaviha (645) - Five different schemes of Pano a Vahas 
(648) - The purport and function of the five vihas (651) - 
The internal side of Pancav^has and philosophical signifi- 
cance (652) - Outer aspect of Pancavaha and its esoteric 
symbolism (657) - Pancavaha and our ordinary experience 
(658) - Kula and Krama on Pancavaha : A contrast (661) - 
Pancavaha versus the fivefold Kramas (662) - Two types of 
PaficavSha (662) - Modifications in the accepted pattern: 
Introduction of Samhara-bhaksini and RandresVtri (663) - 



Certain obvious conclusions (668) - Nature and implications 
of the traditional context (671) - The concept 'and importance 
of PlthanUtetana (672) - Pithanlketana as Identical with 
Pancaviha (674) - Pancavaha vis-a-vis divinity and 
preceptor: An esoteric problem (676) - Conclusion: The 
significance of the word Vaha in Pancavaha (676j._7 
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1. THE PROBLEM : SCRIPTURAL BEGINNINGS AND THE VARIOUS 
NAMES OF PAWGAVAHA 

It will now be In the fitness of things to enquire 
into two more pentadic equations which were deferred for 
later consideration. The first relates to Five-flows (pancava- 
has) and other to five sub-species of Speech or Veapbum ( Vak). 
Both of these pentades run parallel to that of Godly function- 
alisim and are co -extensive with all implications of the 
latter. 

First, these lines are addressed to the problem of 

1 

fivefold flow or five streams of the divine dynamism commonly 
reckoned as PaScavaha in the system and, thus, inspiring one 

to adore the Godhead as elevated and exalted with the Panca- 

- 2 - 

vaha-fcrama. The Vaha-cycle comprises the following five 

flows - (i) Vyoma-vamesvari , (ii) Khecari, (iii) Dikcari", 

- - ^ 3 

(lv) Gocari, and (v) Bhucari. The first ever mention, 

barring the scriptural literature whose antiquity is a matter 



2. ^i^q^^slV^^T I 

Rt^rf^ts^a^q^ ^R: ll Jm^a-Kriy£dyaya-sVtakam, 

(MS), Folio 1. Also read, 

B.U.V., p # 2. 

3* M # W # P #f p # B9. 
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of further investigation, of the five currents is found in 
Abhinavagupta 1 s Paryanta-Pancas'ika (verse 23) • There* a 
simple enumeration of the names of the individual vahas has 
taken place without terming the Pancavaha as such. Abhinava, 
drawing a metaphorical picture, refers to Vamesvari as a 
lake from which the four currents in the forms of Khecari 
etc #f flow; and in this the seeker of the Supreme bliss is 
enjoined to merge himself and all that figures in determinate 
experience , 

With the present state of Investigations we have 

o 

only two scriptural texts, namely the Krama-siddal and the 
Krama-S adbhava , on record to show that these two dealt with 



1. Abhl., p. 508. This verse has served as a source of 
inspiration for such later statements, e.g., 

S.S.V.(V).3.61,63;and 
S.S.V.(V), 1.103-105. 

2. M.M.P.,p.89 (Quoted). 

3. Ibid., p. 108 (Quoted). 
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the problem of Pancavaha*^ Hie former spells out the 
names of the five currents, vis., Vyoma-Vs^svari f 1Qieoari f 
Dlkc&ri, Gocart and Bhucari and Identifies them as operating 
on the planes of Vyoma (Ether of awareness), Nada (sound), 
Ananda (bliss), Mantra (spiritually charged syllables) 
and Dravyas{ external substances) respectively. The other 
text terms it as P^cavl^a^i^ahakra^a and equates it with 
the five states of transcendental agency from Bhasa dowi to 
Srati. Mahesvarananda, according to the scanty history of 
the system extant today* is perhaps chronologically the 
first human Krama author to use the phrase Pancavaha for 
denominating this particular phrase of supreme agency .Even 
Ksemaraja, whom Mahesvarananda has drawn upon as his source 
and model with respect to the concept of Pancavaha according 



1 # Besides these Mahesvarananda quotes ona Garana-Sutra and 
opines that this text* too, appears to preach Pancavaha. 

H.M*P*,p.9* But the varses quoted by him do not touch 
upon the problem of Paficavaha except in a farfetched 
sense. Moreover § whether the Gar ana Sutra was an agama, 
or a Krama agama to be more precise, is doubtful, 

m'hVtVt^ m^^m^WT I M.M.P..P.90* 
A misunderstanding which has crept in inadvertently majr 
be removed. Dr« Pandey states: "He (Ksemaraja) seems to 
have written some other works also on "this system; for 
instance, the one is that in which he discussed Pancavaha 
etc 4 , the ideas of which have been borrowed by Mahesvara- 
nanda, according to his owi admis3lan n (Abhl #f p # 486) . 
Indeed, Ksemaraja might h a ve written a few other works 
than those extant today* But did not attempt any raw 
venture so far as the treatment of Pancavaha is concerned* 
He has dealt with the problem of Pancavaha, at length, 
and almost in the same breath, in his Spanda-Niniaya 
(pp. 37-38) f Sppnda-SandohaCpp. 19-22) , and Pratyabhi Jna 
Hrdaya (pp, 69-71)* 
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to his own admission, instead, jcr& characterizes it as 
Vamesicakra, since vamesVari is the guardian deity-, or 
as Vama-cakra, since all the powers in the Pancavaha 
oycle have earned the name of vama # * How ? Others, for 

instance the author of the Mah'anaya-PraKasa (T). too have 

2 

found it better to call it Vyomesi-cakra. Still others, 
including 's it ikantha, frequently use both the names. 3 

2. FIVE DIFFERENT SCHEMES OF PANCAVAHAS 

Since the Pancavaha-cycle incorporates the five 
media of ultimate dynamism' s internal flow, it presupposes 
a definite scheme through v*iicb the Absolute seeks to sport 
itself # Mahesvarananda 4 and Ksemarija 6 conceive five 

!♦ Ml^ifVtf^l-m sT^Wf*? ^T^^fr^RfH^qW ifcl I Sp*y # ,p # 20 # 

3* The cycle of five streams of the Paficavaha-cakra, as it 
is generally known, is also known as Kha-Cakra or the 
cyole of Firmament, vide 

*W7* wf ft* q^tfwnra: . M<p>(1) 6-26(aleo 

see 7.4, ). This name bears esoteric significance. 



5. 



f M.M.P.,p.89. 

vrfoi ..... i ^T^nt? y t q M T Aw jfqfgcfr^t foft-'ptv-Tfatt- 

Sp.S.,pp.20t21. 



649 



alternative arrans&raents in 311 * 

(i) Vyoma-Vine£vari, Khecari, Difccari, Gocari,Bhucari,or 

(II) Vyoma-VaMsVari»KheoarI»aooari# Diltcari, Bhucari,or 

(III) Vyoma-Vame'svari, Kheca^i,Bhucari, DlKcari,OocarT?i or 
(Iv) Vamesvari, Khecari, Bhuoari, Go carl, Dikeari, or 
(v) Vamesvari, Khecari, Gocari, Ehucari, DUccarl. 

Ksemaraja along with Abhinava (viae T.A,V.,I, 
p. 142) takes up the second option as the most reasonable 
course capable of unearthing the inner potencies of the 
ultimate activity. With reference to the inner working up 
of these deities he mentions the fifth alternative also and 
ranks the same as second in priority. He also admits the 
fourth one to account for the external overtures of reality. 
Mahe6vara*ianda f 1*10 claims to have drawn upon the former, 
differs from him said swears by the first alternative. 
This difference he attributes to his leanings towards a 
particular scriptural discipline laid down by the Krama- 
alddhl* 

Even otherwise, the places where the two meet are 
more numerous than those where they depart, yet, for this 
fact alone , these do not become infructuous. The differences 



1 # This order is preferred by C.G.C* 3*16-19, 3*31-34* 
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are obvious and will automatically come to litfit as 
one proceeds further, 

Ksemaraja makes certain important observations 
irfiich have not been taken not of by Mahe'svarinanda. First^ 
he divines two angles - internal and external, and approaches 
the problem accordingly. Within the sphere of the first 
approach, the internal cycles of Khecari etc., spread over 
by Vaine^vari, are identified with Aghora, Ghora, and Ghora- 
taraClit., mild, fierce and fiercer) deities responsible for 
displaying the transoendflnt, the transcendent* cum-empirical 
and the enrpirieal orders of manifestation. 1 further, all the 
ancillary powers, from Khecari to Bhucari together with the 
presiding one, i.e., Vamesvari, that weave the very fabric 
of Pane avaha -cycle constitute a cycle each by themselves* 2 
Thus a primary *taeel stands woven by auxiliary powers suggest- 
ing that the notion of Pancavaha does not represent a simple 
phenomenon, instead, a composite and complex one. The presid- 
ing deity or the Vaha par excellence, i.e., Vyomavame&vari 
is the Supreme Power and the Spanda as such (lit.,tiirobbin6 f 
slight it vibration) of the Spanda system, 3 Likewise, 



1. Sp.S.,p # 21 f^i?f^ Uef'RTi ... f?R^*rq: I 

M, V.T. ,Qjuo ted* therein. 

_ j;Jp*N.,p«38* Even the 

other yahas, coming next to Vamesvari in pedigree, such as 
Khecari etc^have Jazscjt also been Interpreted in terms of the 

spanda doctrine* Vide ^ f^ter^f^mT ^f^Tc^T 

( contd* * . . 
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^akti-cafcra (the cycle of powers), in the Spanda branch of 
the Trika monism, stands for the group of these four divi- 
nities inspired and aroused by the Supreme power of the 
Supreme reality, 1 The fact that reality is conceptually 
split, for the sake of easy grasp, into the power and the 
powerful - both being trated on a par with absolutely no dif f* 
erenoe whatsoever becomes conspicuous by its application to 
the realm of the cycles of all ancillary powers „ So each cycle 
has an experiencing entity, i.e., a 'power* hinges on the 
'powerful'* Ksemarija is an ardent spokesman in this respect, 

3» |Hg HJRPORT AND EUtfOTIQH OF THE FIVE VAHAS 

It may now be considered what these Vahas stand for, 
what is their precise purport, and how they subscribe to the 
spiritual and ephemeral maXeup of the experients and aspirants # 

THE INTERNAL SIDE OF PANQAVAHAS AND HULOSOEfilC 
SIGNIFICANCE 

The G lt-power, the same supreme energy reckoned 
as the Spanda principle, is called Vame^vari; because it 



MAM*,) yrrft^wftc^p^? ^i^tftw^ff g i 

Sp,N # p»42. It, however, touches only one side,i.e # , 
obscuring, of the Vahas. 

*F«IS f*rfftnfl .... Sp;N.,p.7. 

2. ^T^fftswiT WTf^snrfT m^\Tf°T . . . 

rbid,p.21. 
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emits in and out this whole universe, ana also because It 
runs counter to the ordinary course of the world, 1 It 
adopts- ttte latter course, "because the self-same agency spring- 
ing up in the forms of Khecari etc . , leads the enlightened 
to the higher realms and the unenlightened to the lower and 
lower ones. This Is the coyfatrary course itrevels in.' 
Obviously the word is traced to the root Vam (i.e., to emit, 
eject), for owing to its action the universe is sent forth 
out of the Absolute. The word Is further derived from the 
word Varna, employed to convey the sense of 'left* , 'contrary 1 , 
♦opposite 1 . Simply because it reverses the unitary character 
of transcendental reality into the dichotomic character defi- 
ning the course of empirical existence. That is to say, a 
dichotomy of mind and matter, causing the confusion of the 
two, accounts for the whole of worldly existence replete with 
diversity. The second genesis of the word provides a suffi- 
cient clue as to why Abbinava, in his Tantriloka, ascribes 
to Varna the responsibility of distracting the unenlightened 
from the real spiritual adventure nurtured by the Saiva monism 
and goading them, instead, to such systems as lead to the 

l. ftfij f^rftofwfa weft Fftwrq ^rnSfflTOVwra qT^sftro 

Mcfj I P.Hr.,p,69. 
VR^fT it-Zf. I Sp.N.,0.38. 

. " Ibid. 
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pseuda-emancipatlon, e,g* f Valsnavaism f Yoga and Buddhism 
1 

etc, * 

According to Mahesvarananda, Vyoma-Vamesvarl is 
another name for Varuesvari. The words Vyoma (v1 + od)2 am 
Varna stand respectively for the totality of pentades that 
envelope the every conceivable form of universal manife sta- 
tion inspired by some special aspect of Godly activity and 
the projection of the same* Thus, Vyoma- vamesvari constitutes 
the omnipotence of the absolute and is* therefore, fUlly 

capatioug to bring about all ladders of objective existence 

3 

and subjective experience f denoted by the various pentades 
already discussed. It is the consciousness" aspect of the 
absolute arm has pure indeterminacy as its sole being. 

Vamesvsri f s portraiture as identical with pure in- 
determinacy readily pronpts one to recall the basic tenet of 
the system. The Krama system Is an anecdote of transforming 
the most determinate of ideas, I*e,, a pure logical construction* 



Viveka reads fflqfeT - rf ^^mt^HT'^s mHT^^h ST^T 

T.A.V. f III J p*26. 
8# "^rg is disssolved as t^jti fq means fMf^T a^d 

3TR is naturally yuT'l * According to Mahesvarananda JftiT^ 
means fnHti in the context # Thus the whole phrase stands 
for ^WWTf^^f ?f^£[ implying that each mani- 

festation represents an interplay of some unique aspect of 
Vimar^a, the supreme efficacy* See the following note as 
well. 
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into the indeterminate one. Vamesvari marks out the point of 
no return, i.e., the final goal. The other four currents or 
ancillary powers spell out the process starting with the 
objective content to the subjective awareness, through which 
the entire manifestive energy concretises itself as well as 
the entire ideation comes to stay in the form of logically 
determinate thought , In another context, the same has been 
described as the process of purification of Vikalpas. The 
inevitable consequence follows. The complex world of logical 
construction, even in its purest form as the subject as such 
represented by the Khecari etc., is a deduction from the 
Simplex, to use the phrase of Dr.Qatagavan Das, that is 
Vames>Cvarl # 2 

Of the four sub-species of Vamesvari, Khecari is 
the name of the empirical experient, the limited subject. 
The Sanskrit word Kha or Akas'a is symbolic of the undef iled 
consciousness. Subjecthood must be consciousness per se-- 
demands the Law of Identity, The Go carl -group (lit.roamers 
in the sphere of senses), having its movement restricted to 
the internal senses ( antahkarana) , constitutes *ttie inner 



M«P.(T)4*117* 
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psychic apparatus mainly responsible for ascertainment of 

difference ("bheda-niscaya) , identification of the self with 

different things (bheda-abhimana) and simple cognition of 

things as different (bheda-vikalpana) • The inner-organ ia 

the motivating centre or the senses and sets them in motion. 

It is the dynamic apparatus of the psychic activity Dikcari- 

group are literally the deities that move in space (Dlk,)« 

Therefore, the external sensory and motor organs evolve out 

in the sphere of Dikcari. The word •bhu 1 in 1 Bhucari ' stands 

for 'to be 1 , that is, Bhucari has to reckon with the existents 

1 

or the gross objectivity. Thus, the fourfold classification 
of psycho -physical faculties and functions of an individual 
subject has been raised to the level of divine consciousness 
and, as such, has been identified with a specific group of 
the deities. "These Saktis indicate the process of the 
objectification of the universal consciousness. By Khecari 
Sakti, one is reduced from the position of an all -knowing 
consciousness to that of limited experient; by Gocari, he 
becomes endowed with an inner psychic apparatus* by Dikcari, 
he is endowed with outer senses; by Bhucari, he becomes 



I 



^fl^TI^T I P,Hr # ,p # 68« 

Again the difference between Mahe&varananda and Ksemaraja 
cannot be underplayed. As pointed out a t the outset that 
both of them adopt two different orders and hence the 
Gocari of Ksemaraja and the Dikcarl of Mahe^varananda 
alternate each other vixen contrasted. Kgema'e Gocari is 
M f 8 Dikcari whereas M f s Qocarl is Ksema's Gocari. Other- 
wise, for all practical purposes, they are one in all 
their intent, and import. cf. M«M.P.,pp # 89-90. 
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confined to bhavas or external objects. 

The play of five aspects of the ultimate, namely, 
cit, ananda, lccha, Jnana, and krlya is seen into the five 
flows respectively. Oit, because Vamesvarl is intrinsically 
the absolute freedom to which the entire manifestation of 
all orders i» ascrihed; Ananda, he cause a continuity of 
subjective repose marks tbe khecari stage, lccha, "because 
integral to volition is its nature as grasp and for that it 
depends upon internal organs (Gocari) ; Jnsha, because it 
turns extrovert and the process is brought about by the 
operation of Dikoarij Kriya or action, because the extreme 
gross if ication leads to the rise of manifold and chequered ob- 
jectivity (Bhucari), In the sphere of Vat, tbese five 
power -group s represent the five grades of speech and enjoy 
the same associations, 2 Similarly such wide is their 
canvas that they are termed as Para, Suksma, Pasyanti, 
Madhyama and Vaikhari while accounting for the rise of 
meaningful ana articulate sound. In explaining the rise of 
any sound whatsoever, they are alluded to as Vimarsa, Bindu, 

a 3 
Nada, Sphota and 'Sabda. 

%i P.Hr., Notes, p.126; Of. iffTftwtt ft tifSfrVSTO^J^ tf*T! 

M.M.P,p.89. 

2. M.M.P., P. 90. 
2. Ibid, p.90. 
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The mode of action of these spiritual currents In 
the transphenomenal realm, i.e., the PatI stag©* is reversed 
and they stand out identified with the abaolutic aspects 
of omnipotence, omniscience, perfection, immanence and 
eternality. as Khecari or Oidgaganacarl It is defined by 
universal agency; as Qocari by the ascertainment of identity 
or non-difference etc.; as Diicari by perception of non- 
difference etc., and, as Hbucari by revelation of objects as 
identical with the self like limbs of one's organism. 2 The 
celebrated Damodara has given vent to the same idea in one 
of his verses averring that the phenomena of salvation and 
enslavement are incumbent upon the self-revelation and self- 
obscuration by one's own powers such as Vamesvarl etc. 3 

3- B. OUT&R ASPECT OF PANCAVaHA AND ITS ESOTERIC SiMBOLISM 

This was the inner side of the Fancavahas. Coming 
to the outer side we notice a slight change in the order of 



•WwfW^ 5f^Wn^T« II M.P. ( T) . 3. 122-3. 

P.Hr.,p.70: also see STffsfli 3Tsqq % SfT^'lf^ 
PP. 9-10, which closely follows KsemaraJaics. 

qr^njt; qf^m^m^^MT; II Quoted,P.Hr.p.TO 
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the Vahasaktis, Bhucaris and Go carl 3 exchanging their respec- 
tive places in various schemes* But the presiding control of 
the same Vamesvari prevails, Khecaris are the incorporeal 
deities that wander in sky, whose sheer inclination resu- 
rrects 3uddhavidya- incarnate in a foetus of a Yogini. 
Gocaris are bent upon extracting pure essence of a self or 
limited "being and are responsible for dragging the limited 
subjects from one birth to the seventh and are adept in some 
slddtls. Like a moving wheel Dike ar is have uhlquitfeus movement 
and are competent to bring about parapara siddhi. Bhucaris 
are the products of the elements of divinity in the deities 

dlstin&iished by their association with graded order of 
1 

perfection. 

t PANGAVAHA AND OUR ORDINARY EXPERIENCE 

The total pace of the five flows has been set in 
by the bases of our ordinary experience. The world of our 
experience cannot be negated until we negate and reject the 
very experience of it. The so-called externality of the 
objective content of our experience is a sheer myth, because 



1. mwfH $r; ... 1 W3i mrt m^ft *fru: M: tfw*n?T- 
ftf^q^tratw: g^r^frw? qtfTfrT^^ infer i... 

Sp.S #fPP# 21-22. 
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even «U attrition of externality depends upon its 
identity with awakes. 1 This overwhelming epistemio evi- 
dence bears on the very idea of five flows of the Supreme 
consciousness. The five flows as self-same with the universal 
mind or the transcendental consciousness, Individual subject, 
inner and outer psychic apparatus and external objectivity, 
demonstrate as well as construct the basic frams-wor* of any 
epistemio activity, whatever its nature be. An extensive 
a^ysls of the system of Pancavahas reveals the ingredients 
Cerent in the fundamental constitution of our experience 
^ ex i s tence a«l the epistemio process linking up all the 
aspects through a thread of unity. Thus the five flows 
perform a double feat, in the first place, they show up 
toe way to the realisation of the basic core of our ordinary 
objective experience, i.e., the ultimate consciousness throu* 
m analysis of experience and its final presupposition^, 
ln the second,* the recognition of the irresistable fact 
that the subjective and objective relata together with their 
unifier relation (i.e., the means of Knowing) necessarily 
proceed from the Supreme Reality as its manifestations and 

^^TwfwffoTfir **** 1 

w: d%FTWff | m f*W «*« 1 H.P.CD.3.4-5,7. 
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are, therefore, deemed to be identical, in essense with toe 
same. 1 The conclusion, therefore, suggests itself that 
the whole of objective multiplicity of all grades can be 
compressed, in a b nutshell, into the five flows of spiritual 

2 

continuity which ultimately turn to the unitary self-awareness # 

Therefore, the Pane avaha -cycle, being enjoined as the most 

adorable of all, appeals to reason; for it helps the sheaths 

and shackles in the form of body etc., attenuate to the 
3 

point of finish. 

4* KULA AMD KRAMA ON PANCAVAHA l A CONTRAST 

Without meddling with the Jargons, an interesting 
parallelism between Krama and Kula may not be totally out 
of tune to refer to # The principle of Pancavaha, there is 
sufficient ground to establish, was also a favourite of 



sreZfef <gr*nT wrr riffota^^ 1 1 

zfar^Tmqr ^iff^TWT n m.p.(t), 3.119-121. 

qTii q^Tffqfci 11 m.m.p,p.i06* 

1 

cgf^T % ^ffflci: «£^5Pff* cT^ II M.P.(T).,3.130. 
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the Kula system**" The only difference, Indeed a major one, 
that deserves heed is that Khecari as the supreme principle 
replaces Vamesvari relegating the latter, in hierarchy, to 
the second place so far occupied by itself (Khecari) in the 
Kraraa scheme. Here Vafltesvari is converted into a principle 
of individual subjectivity, whereas Khecari turns into a 
principle of imnaculate indeterminacy and universal subject- 
hood* Other groups of the divinities represented by the rest 

2 

of the flows remain almost the same* 



Kaula-sutrani, folio 3a* 

MJ,(S),p.lll 

$ vtfvj Jaft fwtT *tf*r . . . sfa ^rtti *&tv*ipvfc- 



P.l\V # ,pp.39-40;also 
see Abhi # , p # 684 # 
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5. PANCAVAHA TH* FIVEFOLD AND FOURFOLD KRAMAS 

In the foregoing pages we have come across t .the equa- 
tion of functional pentad (Pancartha, i.e., Panca-Krtya) 
with the tidal pentad (Panca-vaha) . But, within the precincts 
of the system, there is a school which has questioned the 
veracity of this equation. The school has its spokesman in 
Sltikantha who identifies the Panca-vahas with the four-fold 
functional ism ( oatustay artha, i.e., functions from Srsti to 
Anakhya). He, of course, accommodates the exponents of the 
former view hy giving them the latitude of incorporating 
the Absolute within the 'environs of Panca-vaha} hut to him, 
Pancavaha, a pentad hy itself, is essentially a cycle of^ 
powers (Saktl-cakra) and hence represents the four acts, 

1 

6. TWO TYPSS OF PANCAVAHA 

Sitikantha, with his characteristic originality, 
dilates on Pancavaha as a uniform concept and talks of two 
varieties thereof, e.g., Primary and Secondary (para and 
apara). The primary Pancavaha is supposed to be an indwelling 
principle of all the facets at varying levels belonging to 

ifC* TO) w: (*) ^tc?t w i 

M.P.(S),p.43. 
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Git or immiscible consciousness; hence, it is not restricted 

to particular situations or spheres. The secondary one, on 

the other hand, is circumscribed to definite places like 

ear (auditory sense) etc, in human organism and has a 

defined sphere of action. It is termed as Panc a vaha in popular 

vogue either figuratively or ignorantly. Naturally, it stands 
1 

rejected. 

7 . EDIFICATIONS IN TH£ ACCEPTED PATTERN : INTRODUCTION OF 
SAMIARA BiAKSINI AND RAUDRE^VARI 

l3itikantha and the untaoomn author of the Mahahaya 

Prakasa have approached the problem from another point of 

view, thereby giving new dimensions to the notion of Pancavaha 

and radically modifying its accepted pattern. They have 

removed GocarT and Dikcari from the old list and have substi- 

2 

tuted Samhara "hhaksini and Raudresvarl for them. But the 
replacements are meant neither for making proxy nor for 
filling in the blank. Both of them are the independent 



wrfaW uf^, 'ftw: «ihnf w^if^^nt 

fefcT 9 f If *T5 W I 

M.P.(S),p.61. 

M.P.(T),7.92. 
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concepts* 

Vyomesvarl or Vyoma-vamesvarl is so called pecause 
It projects or emits several firmaments of consciousness, it 
Is Ehecari, because it roams in the atmosphere of essential 
self -"be ing * It is Bhucari, because it remains at the plane 
of trans -phenomenal consciousness. Saiahara-bhalcsinl is on© 
that annuls or withdraws all emergent s* And Raudresvarl~i8 that 
utfiich becomes one with Vyoiaavamesvari by merginfe into it. 



I* Although these two have been brought In as innovations, 
yet to an eye of scrutiny an undercurrent of relationship 
between the two schools would not appear veiy distant. 
The Cid-gagana-Candriica, without being too vocal, gives 
out a clue to this effect where Gocari and Rajudresvari 
present themselves as convertible notions. Vide 

*Htto*h*t&tl if 3,69.72. 

One mist, however, remamber that Gocari is the fifth 
vaha in the scheme adopted by G,G,C# and therefore this 
identification should go with_the fifth stage in every 
scheme and not with the Gocari as such. It has been 
already noted how Mahesvarananda and Ksemaraja differ 
from each other in their respective definition; but as 
soon as their definitions are understood seriatim, the 
paradox withers away* 
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Hence Vyomesvari is viewed as the first stir- of universal 
emergence, whereas Raudrisvari as the principle of universal 
disappearance. It i 3 therefore generally opined that it i 3 
Vamesvarl which, through a process of reversion (Pratyavrttl) 
within the strict conflnea of its being, acoomplishes its 
Job by reaching out to and embracing Raudrisvari. 2 Of the 
five Kulas (Kula-pancaka), another name of the five flows, 3 
the primal divinity gets split into five modes in order to 
actualize itself. Thus the Khecari Is enalogous to Srsti, 
because the trans-empirical consciousness descends in the 
twelve -fold form of the respective places of sensory activity. 
Later, in « its descent it encounters the sensory objects 
and finds itself identical with their quintessence, hence 
Bhucari is the same as sustenance (Sthiti). In its further 
descent it assumes the form of Samhara-bhaksiril whose nature 
consists in withdrawal (Samhara) , because after having devloved 
the object, it is back to its own being. Still further, it 
endures as the immiscible, undeflled consciousness even though 
the latent objectivity in the form of residual traces of the 
absorbed objects still lurks. This state, called Raudrisvari, 
contains futurity within and evades any interior or 



1* ?rr^T ^qtMy^q^qt ftVqt^T-^a; I 

2. Ibid, 7.118-119. 

3. ^W'^SHfftT fW?T sfRzfPlwr SfTRTT tTot I v.Bh,V.,p 



exterior fona as such and yet remains Immanent "both 
internally and externally In our multitudenous worlds which 
it itself vivifies. 1 Thus the first crest of divine 
tide, flowing from the transcendental divinity* is Vamesvari. 
During the process of solidification, in other words, the 
same primaj stir falls on senses and is Known as Khecarl* 
In the next still grosser state it contacts each and every 
object and sets termed as Bhucari. Satoarattiaksini, as 
mentioned above , representing the phenomena of Involution and 
withdrawal retracts each and every objects through their 
different points of contact. It also marks out an interim 
stage which is difficult to designate as either internal or 
external* The saine primal stir is christened as Raudresvari* 
because it renders the course of universe feasible hy coming 
into touch with the totality of all that is possessed of a 
form or is beyond it* 



1 # H?«(S) 9 pp. 69-70. 



M.P,(S) ,pp*69-£ 70. 
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In the context of sense-divinities it has been made 
clear th a t Vamesvari constitutes the first ever emergence of 
senses (i.e., sense-deities). Khecari comprises stations of 
their operation (viz., sensory organs). Bhucarl consists of 
the twelve objects meant for sense-organs in their totality. 
The fourth one, which passes under the name of Samharalhakslni 
and is identical with Vamesvari in character, consists in the 
withdrawal of that objectivity within itself, that is,it 
permeates all the points of objects in their most general 
and universal form. The fifth one called Raudrisvari is an 
all-encompassing principle like the First Principle, the 
Lady -Absolute. Really speaking, all these vahas or vamesis 
partake of the pure consciousness *hich i 8 all-pervasive and 
defies all attributes and, hence, they lack any definite 
operational locus. The reference to ear (auditory channel) 
etc., has nothing real and fundamental in it, but is super- 
ficial, pragmatic and metaphorical. And, if in popular 
parlance they are (ear etc.) reckoned as Pancavaha, It is 

with reference to their being the loci of empirical function- 

2 

ing of the senses. It oust be kept in view that, all these 
P * ^ : . . M.P.(S),pf,.64. 

faqcf ^iirf fVf^ srfcrerf ^nf ttr, n fcrnf to rnrch f 

Ibid, pp. 64-65. 
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vah as or the aspects of divine effulgence are Just the saro 

in point of essential character. Hiey are Just like the 

five immaculately transparent media which appear differently 

owing to difference in their reflections. Otherwise, whether 

em 

it is the realm of me^kpirical supreme awareness or that of 
the self -being of the five-flows or still that of the external 
stretch of the senses-divinities, the unitary character of 
Awareness pure and simple is never compromised or tainted, 

8. CERTAIN OB VIOUS OOHnTITHTfiHg 

From toe above deliberations two or three conclusions 
themselves follow. Firstly, toe twofold division of Pancavaha 
into primary and secondary ones of which the secondary calls 
for rejection, is reminiscent of the double activity of 
Pancavaha (in the earlier treatment) in emancipating and. 
enslaving the ordinary Individuals. Secondly, though the 
Raudresvari is one of five vahas, yet it is deemed as Reality 
transcending all the five- vabaa* On this point, there 
seeme to be an implicit agreement among all sections of toe 
system's scholarship. 8 it is In this sense that Raudresvari 



WT ^Tf^Pn^r: I I M.P.(T).4.53,57. 

Sq^V^H^T "fr^ I of Vivrti on the Paramartha-Sara-Samgraha, 
14th verse (M.S), fbllo.7. 

M.M.P.,p,194. 



is identified with Kala-Saiakarsini. Thirdly, the problem 

of Panca-vaha has fibred either in its on independent 

context or in the context of Pita-Krama which aa a part of 

Vrnda-Cakra implies the basic identity of the two, i.e., Vrnda 

oakra and Panoavaha. The separate treatment of the problem 

does not alter the character of Pshcavaha in different 

context j instead, it brings out the implications, if any,- 

more vividly. This is again a sphere of common agreement. 2 

Moreover, the Vamesvari and Raudresvari are treated on a par, 

because the point of beginning is, in a sense, one with tJie 

point of conclusion. 3 In order to avoid confusion one point 

merits special mention. As noted previously, according to 

Ksemaraja etd., the Vamesvari enjoyed t&e august position 

of being the Supreme Power of the supreme Reality. But here 

the Raudresvari steals the limelight. Actually Raudresvari 

. _ is 

aa a member of five vahas/nothing more or nothing less than 

Vamesvari. But Rudra-Raudreavari as the counterpart of tfxat 



M.H.P.,p.92. 

. C.G.O. ,3.21, 

3 **** + v .Hh.,V,p.68. 
tf*? ^'T^R 1 lDid,p.68, 



Realitjr proper is singled out from the group and then rated 
supreme # The status of Vyoma-vame^varl remains the same In 
both the places. In the previous discussion it is the supreme 
power of the supreme male reality, i.e., Man es vara or 
Manthaha-hhalrva. Here, too, it is the supreme power of the 
Supreme Reality conceived as female principle, i.e., 
Raudresvari. Figuratively, the forma r may he termed the Lord 
Absolute and the latter the Lady Absolute. But, looking 
deeper, it may be averred that even Hahesvarananda, who 
identifies Rudra-Raudresvarl with Kalasamkarsini f would find 
it difficult to treat it as the Absolute. 1 It, anyhow, 
transpires to be the Supreme power, I.e., freedom of the 
Absolute; whereas, in the view of the author of the 



i. snrr: n^vs t^^Ttinr: i m.m.p., p .s9. 



Vyoma-vamesvari is definitely inferior 
to Kala-Samkarslnl or Rudra-Raudresvarl according to 
Maheavarananda, cp. M.M.P., pp. 90 and 92s K«la- 
Samfcarslnl, or for that reason. Rudra-raudresvarT have 
been identified with Bhasa which again belongs to 
Paramesvara. cf. „.K>5. Also cp. ^f^^^. 

Ibid, p. 184. Honestly speaking it is very difficult to 
understand the precise stand of Hahesvarananda because 
he undoes everything by saying u^ause 

*rfe*rf*«r fe«f qjfrf; qfom f«wft <fari i 

A.P. 106, But the above observations are based on the 

fKTS IK? 3Si ^ OI MJ tOTma fFom hia e* 1 * 3 -™ argumentation. 
™« £[• ^-P-flW- w * Partially differ from Dr.Pandey, 
nfv, a J? 6 ; i8Cussl °n is self-explanatory when contrasted 
with his observation. 
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Mahaiwa-Prakasa, Rudra-Raudresvari is itself the Absolute. 
Abhinava and Kgemaraja would agree with Mahe svarananda if one 
stands by the verdict of Abhinava' s Krama Stptra 2 (verses 
28, 29) and Ksemaraja's commentary on the first and last 
verses of the Spanda Karikas . It is nothing but the remain- 
der of the major divergence obtaining between the two schools, 
one of them expounding the ultimacy of the Lord and the other 
that of the Female Principle. 

9. NATURE AND IMPLICATIONS OF THE TRADITIONAL CONTEXT 

The question now posing itself is of major impor- 
tance, if one wants to come to grips with the problem, i.e., 
Pancavaha. The question pertains to the nature and implica- 
tions of the traditional context in ifcich the problem has 
been taken up for elaborate consideration. Mahe svarananda 
opines that the notions of the Pitha-niketana, Vrnda-Cakr a and 
Pancavaha are not isolated concepts, but are part and parcel 
of a wider spiritual schema. Because, the epistemlc and 
mystic significance of the cycles of divinities is subservient 
to the potencies and secrecies of the trie and genuine 



1. mf^VTT viqqqft gftftfaffimT I M.P.(T) .7.51. 

2. Also cp. ^ 5if^q^^ TZJ t^ fa , 

P.S. 46. 
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worship. 1 In order to accomplish this supreme type of 
2 

worship one is enjoined to regard and realize this"body, 
or the physical frame of the eternal self, gradually as 
Pithaniketana, Vrnda Cakra and Panc a vah a . These represent 
the gross, the subtle and the ultimate seats (Pitha) respec- 
tively in terms of which the body has to be viewed and jsntBtii 
moulded. 3 Already an allusion has been made to the basio 
affinity of the Vrnda Cakra and the Pancavaha, and the same 
will once again be dealt with in detail In its appropriate 
context. So the Pithaniketana or the Pithakrama alone Is 
left out for present investigation. 

10. THti CONCEPT AND IMPORTANCES OF PI3HAKIKETANA 

The PlthalB nothing but our body. It l 3 there that 



1. 



Cl.S.(m) .folio .© 

n Htzmj wfaf^j .... i 

M.M.P.,p.9G. 
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the Godhead has fivefold flow. The entire cosmic manifesta- 
tion symbolised by a variety of deity -o) >lS3j Thus/- hinges 
on the Pithakrama; and, for its bein^ the f 3nal recourse of 
everything, it la equated with the Pranava* 2 Sitikantha 
even goes a step further and declares the concept of Pitha 
as one of the most basic concepts of the system. He would 
rather not distinguish between the Mahartha or Krama principle 
and the Pitha. The concept of Pancavaha is a parallel concept 
of Pitha and hence the former is held as identical with the 
latter. The seat stands for a place of rest. Therefore, what 
is aclaiowl edged as Pitha in the common intercourse is the point 
of final repose from the transcendental point of view. 3 



r« WfWl *A WRIStf Iff ^ I 

M«P.(T) # , Quoted, M,M.P., P# 88. 
The verse is not traceable to the published text. 

2o fTS^qoT tffaHH Wfajf f^°# I I 

It should now be clear *hy Mahefevarananda analyses Vyoma 
in Vyomavamesvari into VI 0m # 

M.P.(S),p.56. 
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In a Pitha a group of nine powers is supposed to 

«• 

be operative . These powers are as under *- 

(i) A unique primal subjective stir, 

(ii) Subjective inclination towards external manifestation, 

(iii) Sensory stir in the form of a means of knowledge, 

(iv) The advancing of the we ana of knowledge towards 
ascertaining the definite character of objects, 
and 

(v) Objective emergence, which, in the final analysis, 
boils down to the five elements placed in the 
following order, viz,, ether, earth, air, heat and 
water. 

The first stage consists in brooding over the self 

as the principle of consciousness. The nexfc one marks its 

endurance. Then follows the unite rrup ted continuity of its 

activity. Further, it gains a touch of vividness and becomes 

radiant with its additional brilliance. Finally, a sense of 

contentment or fulfilment supervenes in consequence of its 

1 

resting on the self. 

H # PI1HANIKSTANA AS IDBiTICAL WITH PANCAVAHA 

This is, in brief, the outline of Pitftanlketana 
which comprises, in simple language, the subject, the object, tJ 



1 # M.M.P., p.88 # 
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relation thereof , and the five eleraents. If one overlooks 
for a while the fivefold division of the object^ it (Pitiiani- 
ketana) is reduced to five aspects or powers whicl> happen to 
be synonymous with the five flows*" 1 " Even those, who talk 
of Pi than ike tana as consisting of Pith a, ^aasana, Ksetresa, 
Ifelapa and Xaga, take them as denoting the subject, the 
resulting cognition, the means thereof, the determining 
activity of the means, and the objectivity consisting of five 
elements which is to be engulfed by it, respectively* 

These again are held to be non-different from Vyomesi, 
Khecari, Bhucari, Sainharabhaksini, and RudraraMdresvari* 
It is now intelligible why the worship of body as spiritual 
seat is 30 ardently advocated as the invincible and infallible 
means of self -realisation* 3 It is the reason itoy "Sitikantha 
declares the Idea of Pitha as an ornament of the entire Krama 



U km ^ SRTcfT mWT qfofM *f JhW tft3 fn %ERf R "faWT *ftfft '» - 

M.P # (S),p # 66. Pbr further details regarding equations of 

wilto *etc«, vide M.P.CT), 2nd Ullasa, and MP*(s) 
,PP»49-56 t 
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i 

thought. 

12. PANCAVaHA VIS-A-VIS DIVINITY. AND PREOEFTORt AH ESOTERI C 
PROBLEM 

A purely esoteric problem posed by the some Incredu- 
lous as to whether the Faneavaha is to be adored as identical 
witii five deities or five preceptors is wide of the mark 
according to Sitikantha. Since the indiscrete consciousness 
is a continuum, there cannot be any distinction between 
the divinity and the preceptor as such; because both of them 
fall back upon the principle of pure awareness which is the 

2 ' 

sine qua non of every thing. 

13. CONCLUSION; THE SIGNIFICANCE OF THE WORD VAHA IM 

panoavaha 

The word Vaha (flow) in Pancavaha is put delibera- 
tely in order to convey the sense of continuity of the 
unruffled flow of consciousness. The commentator of the 



1. nc*ft3&q m^\t dq*?wraT*frn«fr<i l m,p.(s) ,,p.60. 

2. fs^^f^fT^Tsftw^x: I 

fteTf 1 ^ tf&T$ ^T^THf^ M MP.(T)j Quoted, 

M.M.P.,p.96. In these verses, which are not ^traceable 
to the printed edition, the author depicts Pitha as the 
fulcrum,greun(£ or substrate of the functional pentad 
of the Godhead, 
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Para £arth a -Sstf'a»Sa^graba given an exquisite expression to 

the idea, 1 Th e MahahaJa PraKaaa resounds the idea £y 

ofcserving that once the person throws off his empirical 

personality and sutmerges in the flow he is not to reappear 

again. This is the unique character of Pahcavaha and an 

2 

outcome of supernal grace. 



i wj^t: vwirotsft jpraUt** 

P.S.S.V,..Folio,2B. 

2. jjsf ff^tf ^ WT^TftfEI fa.lrsw: I 

M,P.(T).7,99. 
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K£NAmIC ABSOLUTIST VIS-A-VI3 VRNDA CAKRA 

(An analysis of the omnldimen3ional scheme of self -elevation 
relating to the second stage of existence, i.e., subtle "body, 
as subtle seat of the supreme consciousness.) 
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1. PRELIMINARY 

_ -l— ^ 

To take up the Issue straightaway . Mahesvarahanda'a 
suggestion, that Plthanlketana, Vrnda Cakra and PaHcavaha 
mark out respectively the gross, the subtle and the trans- 
cendental nature of sublimating our own vision - with regard 
to our physical frame acting as a fundamental fulcrum of 
the entire spiritual undertaking - , does not stop there, 1 
There is implicit in it f in simple language, a scheme of 
omindimensional self -elevation relating to the three commonly 
reckoned layers of our existence, viz,, the body, the subtle 
body and the transcendental body, l*e,, the self* The first 
refers to the psychophysical complex that we are; the 
second to the subtle body which has an airy essence and 
continues to persist even after we have retired from tangible 
mundane existence; and, the third to our metempirlcal essence 
that is the crux of our entire being. It is with reference 
to the second, i # e,, the subtle body (LIriga-Sarira) , that 
the Vitida-cycle addresses itself. 

0 

2. HJRYASTAKA | THE CENTRE OF REFERiCMCE 

2 

The subtle body is characterized as Furyastaka 
in the system; and, in adherence to the literal meaning of 

L>« M.M.P. , p. 98. 

r 

2* Mahesvarananda* viiille initiating his discussion cm 

V^ridacaJ^ra, observes (M*M # F* ,p # 92) t&at the cumulative 
or collective character of VjpadaCalcra owes Itself to its 

( contd ♦ 
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the term, the sixty-four mystic components of the 



, „ . .contd* . ) being a composite whole of the Jnanaslddhas, 
which ia possible only nil en it retains its nature as 
PUryastaka* it transpires that it is Purya^taka that forms 
^the underlying basis of V^nda Cakra. In the context of 
Saktasiddhas, a 6a In, he reemphasises and. attributes their 
eightfold character to their affiliation to Puryastaka 
(M 4 M # P* ,p»98) , and reaffirms his conviction that it works 
as the principle aPJm&ting Vrncb Cakra cf^^'p'pbfl^r^?- 

F^H* Ibid J* He defines Puryastaka in terms 

of an aggregate of the eight constituents, namely, mind, 
ego, intellect and five objects -as- such (i.e,, taimatras 
viz., sound etc., Ibid,) 

In view of the Puira^taka* s constituting the 
substmcture of the entire edifice of Vyndacatra one must 
consider right now the nature, composition and import 
of this concept before one gpes ahead. 

Puryagtaka literally means the city of eight and 
stands for the subtle body, i«e», Linga tsailra, housing 
the eight components^ referred to above and serving as the 
vehicle of the Samskaras • In f act j there Is no unanimity as 
to the exact composition of the Pui^yastaka, but none 
differs with regard to its purpose and function as a subs- 
titute of the Linga ^SaFira in the system. 

The Puryastaka in the system Is generally identi- 
fied with the Prina-Pr sonata (vide I»P.K* 3.2.14, 

Sfpts^T if^jf^W )• Utpala takes the above stani 

as an alternative ^o his other definition of life, wfcich 
synchronizes with the power that resides in the Smtya- 
Subject, puts life -breath in motion, and constitutes 
the inmost of the sensory activity. On the alternative 6 
view, the life Is identical with self-consciousness and 
coincides with the life-bre a tii (Pr a£a) which is nothing but 
an aggregate of the eight. Thus, deep sleep, I # e # ,Susuptl 
Is coeval with the reclining of self -consciousness ori the 
'"Suitya or Prana, Incidentally both of them pass under the 
name of Susupta Pramata, though giving rise to two distinct 
types that "bear their respective imprints. Hence, the 
Pra»a is identified with the kind which suffers the per- 
sistence of objective consciousness, whereas the other 
utterly lacks in the saJne, This consequently Iftsds to 
their being nained, accordingly, as Savedya-Suafta and 

Apavedya-Susupta* Due to an interplay, though extremely 
minute, of the impurity named Mayiya, the former Is not 

(contd 



( cont'd* + * + immune from the objective touch, v&ereas, 

the same Mayiyamala absenting Itself in the latter, Meters 
it from having distinct objective tinge. Vide Bfe£s (V),!!, 
pp # 264-65. Both of them are designated, as susupta, because 
the principle of limited agency known as Kala, too, takes 
an interval and suspends its operation^ 

Now f it is the PraiiapramaAa or Savedya Susupta 
which is signified by the word Puryastaka* In fact, "there 
is a separate group of authors who bring the t>unya Praraati 
within the connotation of Puryastaka, ( ^^^J^T^T^- 

XqT ^ ^^ ; Tlde. I.P.V.V.,III,p # 336), but "they retire 
from the scene in want of much credence being attached to 
them by their own kinsmen. 

The opinions differ as to the basic constitution 
of the Puryastaka. According to Abhinava, the five pranas(S) 
together with the group of sensory -organs as one unit(i), 
the group of motor organs as another unit (1) In addition 
to the resolving intellect (1), make up for the eight- 
member ed Puryastaka. He cites another view, too, which he 
shows to have originated from the sources other than his. 
The other view describes Puryastaka as an_ aggregate of five 
undifferentiated essence of objects ( tamaatras)( 5)plus mirxi 
CUi ego (1) and intellect (1). Vide* 

STTtfTTfttffif ^f^wf;, ^f^iWPTf t^WtrW 1 m\ 

Hha3.(V),II,264. 
This view is obviously borrowed from the Spanda School 1 

Sp.N.3.17), which, in" this respect appears to have drawn on 

01ta ( ^wW^t^: wi^fsfa wfan ^t4h ft^irattrr^Tii 

7.4) And it is interesting to note that despite Athinava^ 
hushing up the differences, that the gap between the two 
views is simply formal and not substantial 

( tori i ^V»*rer t. US* ^^wr%: stp^tt t^^T* Tirat, 

I.P.V.V, ,111,0.336) , a bulk of later authors prefers to go 
by the Spanda opinion. For instance, Mahesvarahanda does It* 
It is specially curious to find Kgemaraja differ from his 
master* Unhappily though the Ksemaraja's commentary on 
that particular Karika, under reference, Is lost to us, yet 
the ascertaining of his views posesjno enigma. Because, he 
everywhere distinguishes between Prana and Puryastaka that 
happen to be identical in Abhinava* s opinion ( contd. * . . 
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i 

cycle are subsumed under eight classes. They are proposed 
to be dealt with later within the body of this chapter. 



contd. . . •) 

--q-5lTO| ■J^tewfrl^nWra I P.Hr.,p.62, ^^TOT^WftfT- 

f*M "^THTf^fc? I ihid, p. 71) j and, unhesitatingly pledges 
his allegiance to the Spanda view £ ^ yfa -^fe^f 

tft"3 (Sp.K.3.27) fUl vj^T^rf mWc^m, 1 3, . 

Op Cit.p.1017 . This, in fact, furnishes additional evidence 
to 'boost Ksemaraja's avowed thesis that Krama and Spanda 
are so close that they stand apart by hair's bredth and share 
a thorough identity of themes. The following extract from 
his concluding remarks in the Spanda-Nirnaya bears the 
brunt of it and anticipates Mahesvarananda' s acknowledged 
debt to him for guidance^ in general, and for inspiration, 
in particular in this instance, for making the Puryastaka 
the anvil of VrndaCakra as he visualized it. The extract 
runs : 

mj cf^fn ^Vf^Ts^v*? cfuTt 0 !^ fW**l 

*Svqi^ sfrUrR^ v^HT^T^ QVtI <d%' ? ^3 RT'^cTT^lTi . . I 



Sp.N.,p.74 # 

For further reference see, S.S. 2.3-4} S.S.V.(V), 
2.14-19, 48-49. 



Quoted from some Krama text, M.M.P # p. 86. 



682 

Another point, that we are urged not to miss, is 
the unmistakable identity between Pancaviha which uf a 
sense is the mother concept and Pane ask andhas 1 , as the^re 
called having been brought in as the basio and primal 
ingredients of the Vrnda-cakra on the pattern of five flows? 

3 « SB NATURE AND COM POSITION OF Vff NDA HaKtu 

The details of its nature are deduolble from the 
name of the cycle, e.g., Vrn^lit., a group or m as3 e mb lage). 
The word VrndaOakra, when dissolved, means the cycle of the 
agates. It thus stands for a group of five aggregates 
taken as a whole . These aggregates pass under the names of 
Jnanasiddhas, Mantrasiddhas, Melapasiddhas, 'Saktaslddhas and 
'Sambhavasiddhas. Esoterically whatever they may mean, but, 
philosophically, they represent the predominance of that 
aspect of consciousness vfcich is not of the nature of a process, 
but is marked by the culmination or accomplishment of that 
process. Hence, reference to the process is necessarily there, 
but in an Implicit and indirect form. The esoteric nomenclature 



Physical consciousness. ' flTO for0a of 

3. tffsf qyrwtft f*3%*i&®>$a$ \ m.p.(T).7.2. 
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of Siddtias and Yoginis does not extend Jreyond it in its 

significance. 1 The sixteen J nana- si ddh as, twenty fodr 

Mantrasiddhas, twelve Melapasiddhas arcl f our Sambhava-slddhas 

account for a total of sixty four aspects that enter into 

2 

the constitution of Vrnda-Cakra. These five Siddhas 



1. ^^^T^r^r^ Em U^m 1w: \ 

The verse occurs In the context of Murticakra but the 
same is equally applicable to Vrnda, too* 

2. As has been seen, Abhinava's usual reticence at 
such places implies that these developments are compara- 
tively later in date, orelse, they hail from a different 
tradition. The latter hypothesis is not without a grain 

of truth, because Jayaratha cannot be said to be unfamiliar 
with Vrnda Cakra specially when he quotes from the 
Mahanayaprakasa or refers to the Krama-Sattbhava rfilch, 
according to 'Sitlka^tha, was primarily devoted to the 
consideration of Vrnda^cakra. But under his master 1 s 
spell or owing to his faith in the tradition he belonged 
to, Jayaratha no#iere refers to Virxdacakra, although he 
discusses a few points that partake of the nature of 
the Vrndacakra, as for instance, Pindanatha etc. The other 
possibility, equally vndLfthty, is prone to consider them 
as the tangible superstructure built up by the later 
authors on the antiquarian substructure. Jayaratha 
furnishes an interesting but very cogent clue. In Vrnda 
cakra all the aspects total sixtyfour. He quotes a 
sentence from Abhinavagupta referring to a cycle of 
sixtyfour powers, indeed without menttloning the name of 
the cakra as such 

T.A.V, ,II,p.244). The extract appears to have been taken 
from the T antral oka aoconlLng to the printed edition, but 
the same c&uld not be traced to the published text. However, 
this shows that whichever of the two hypothesis be correct, 
a tradition has been handed down to the later authors* 
They, however, must be credited for working out a massive 
structure of details* 
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represent the various stages of consciousness from the 
grossest to the subtlest. These siddhas, owing to scholas- 
tic presumptions, are depicted as Sakinls, a sort of female 

entities, hut it makes no difference to the eightfold 

1 

character of the cakra. The introduction of Sakinis has 
been accorded with the same explanation as in the case of 
Siddhas. They are described as the receptacle of action or 
of the process of spiritual service, 2 Prom here stems 
another title of Vrndacakr a , i.e. , 'Sakini-kraraa. 3 The 
total strength of Vrndacakra is, accordingly, arrived at 
through a different calculation. Out of eight classes which 
necessarily pertain to Pi thas, since the whole line of 
present argumentation revolves round it, each one is posse- 
ssed of eight 'Saklnis and taken together they amount to 
4 

count sixtyfour. Further, on a still different calculation, 
the same number does not remain far to seek:. These five types 
of Siddhas hear the signatures of the five streams (Vahas). 
The twelve psychoses stemming from the senses including 
intellect and mind, when taken in relation to each of the 
five flows, give us a total of sixty. To this, if four 

l. re^T^^wM^* i m.p.(s), p . 8 5. 

Ibid. 

3. wnf rteifer STf^^qsfs-q^ i m.p.(t).7.i89. 

mtm i 

M.P.(S),p.l04. 
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function^, e.g«, from Srsti to AnaJchya, are added, one 
gets an aggregate of sixtyfour. 1 The same line of ^ thinking 
prevails elsewhere, too, with minor differences* In this 
view, with a specific reference to ego-the subjective 
frame of reference of all empirical experiences the 
actual nuniber of psychoses comes to thirteen instead of 
twelve as presented earlier. These total sixtyfive when 

understood in terms of each of the five acts, e.g., from 

- 2 

Udaya to Bhasa. The sixtyfifth principle is the point 

of final repose and is reckoned as the rest (Visranti) . 

Harmony is the essence of the this state at the helm. It 

is the undifferentiated principle of Anakhya that through a 

3 

process of self -alienation becomes the world. Again it is 



1. weng *itafh*c tfcf4ftwH ^VhscTT eraser: ^rfwnri- 

M.P«(S),p.l04 o 

However, it is interesting to see Sitlkantha offer a 
somewhat different account in his Kaula-Stftrafli (MS) .These 
GbdHoEKfiDc views lie somewhere midway between his own thesis 
of sixtyfour aspects presented above and that of the 
Mahanayaprakasa (T) f s sixtyfive aspects to he presented 
Just now. However, nothing can be said conclusively at 
this stage. The passage reads : 

Kaula-Sutriii (MS), Folio la. 

2. SflfaSTHf VqTUTT »rfo^WTfM^: I 

3f^it wnwnfr^T ^Tt^nfcTTr^M.p^T), 7.79-71. 

This view is supported tyy the Vatulanatha-Sutras as 

well. Vide, qfyg jfofif e^ffl^ztftf, cf^TT jfigW ^TTTfS- 

*trt fwra:^, ^ <iscr: rffa f^q rrer 1 v.n.s.v, pp# 12-13. 

3. 14.P.(T).7.52. 
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styled as Raudresvari . But the other exponents react very 
to 

sharply/such a view* Some mildly assert that thougi the 
sixtyfifth principle, which is no other than the K si a sarn- 
ie arsini itself, is beyond any shadow of doubt, it does not 
merit a separate mention^ Because as an all -enveloping 

principle it has gone into the very vitals of all ensuing 
2 

aspects* And as such it is not exhausted by them, instead 
they stand exhausted by it. Hie others with a stronger 
disposition holding the number as sixtyfour, fail to reconcile 
with such a view.** However, it is a different matter that 
they may accommodate others out of latitude or some minor 

4 

considerations of discipline as, for instance, the Varnakrama. 
These three views carry the imprints of their basic theses. 
For example, the first group believes in the unquestioned 
ultimacy of Reality as an a female entity and five aspects 

£££££££££££££££ 

V.Bh # V # ,p # 68; also cf .M.P.(T)7.53,57. 

2. M.M.P.,pp. 92,104. 

iwwwaTqi*: ^Tt^cfqciTOT^qr? i m.p.(s), p# io3. 

. ! • 

rbid,p,105. 



of the absolutic ftinctionalism. The other group concedes 
the ultimacy of the female principle only when it consti- 
tutes the supreme power of the supreme Reality and which 
thus, though identical with the latter, assumes a slightly 
inferior position. This group as a middle group espouses 
the cause of five functions. The third militant group (in 
this context of course) agrees with the former in respect 
to the first part of above thesis, hut radically differs 
with regard to the second, because to them the process of 
ultimate agency is not quinary but quaternary* 3 

3-A. SEVENTY MYSTIC CATEGORIES OF THE SYSTEM AND 
VRNDA-CAKRA 

The above discussion brings one to the threshold 
of a sister issue. Mahe^varananda in his final analysis, 
at the end of his work, the Mahartha Manjari. alludes to 
the seventy ramifications of the Krama system. This number 
is arrived at by incorporating the sixtyfour sub-apecies of 
the Vrnda-cakra, five genera or the primaiy categories 
(esoterically) known as Pancavaha, and the one Summum Genus, 
i.e., the transendentally immanent principle famed as 



1. A comparison of the verse Just quoted above with one 

appearing on p. 86 of M.K.P, lould show that Mahesvarananda 
presents the original stand of the system as quaternary 
but what he inherits from his teachers is quinary. 
Also cf. M.M.P.,p,63 # 
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Randresvari* His resorting to seventy verses, for 
condensing the whole system therein, Is symbolic of the 
seventy "bases of the system* It is quite probable that 
these categories may not meet the strict logical criterion 
of a metaphysical category; but it does accord with the 
logic of mysticism* He (Mahesvaranaiida} is like a garrulous 
parrot 1*0 has imbibed it from his preceptors only to speaJt 
it out to others. 2 

4« T HE ELACE OF VRNPCAKRA AND SIGNIFICANCE OF THE 
- ■ 1 -■ " ■ 1 1 ? * ...... 

HATHA -PAKA PROCESS 

I ^ ^^^^^ 

Of all the five cycles, namely, Prakasa* Amanda* 
MUrti, Paiicavaha and Vrnda, which build up the super- 
structure of Divyau$ia^(It has been analysed in the histo- 
rical portion), the V*mda~cakra stands out as a unique 
concept exfrausting the entire expanse of multiplicity 
coming within the radius of the Krsma system^ The credit 

^Mqf: ^TR^T^Tq Vfa y^TfH: 1 M.M.P.,p.l94. 

Ibid, p. 98. 

flqf^^l V. Hi. V., p. 68. 

M.M.P., p. 194. 
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must so to the author of the Mahanayaprakasa viio slezes 
the cue and develops the theme to its logical proportions 
embarking upon demonstrating the true philosophic signifi- 
cance of Vrnda-Cakra. 



The Vmdacakra is a conception of momentous conse- 
quence, in the sense, that it forms the nucleus of the 
system, by lying at the root of the process that leads one 
to the beatific repose. This is why it is characterised by 
the constant evanescence of the successive trends such as 
emanation etc., which determine the very being of Vrnda Cakra 
as a gestalt or complex of all the determinate and indeter- 
minate thought processes. And, in order to secure self- 
realization Krama falls back upon the technique of Hathapaka 
(lit., forced baking) , i.e.. Spiritual resurrection by 
force of spiritual maturity. 



1. irt^^ft^cq^sf ^fsft^^W I 

jjSft SSRTfc R^l^ftWWT I Ibld #f 7.37* 

In his manual of the Krama system, called Mahahayaprakaaa, 
the author reiterates the indispensability of Hatfiapaka, 
a" type of spiritual guide-line, at least twelve times 
/vide 7.36, 37, 43, 47 , 49, 54, 55, 73 f 83, 98, 103, 
11E7 as an in fallible means to a elf -realization. Scant 
references to this technl<&ie have appeared at many 
places earlier also. Hence it would he in the fitness 
of things to devote a few sentences for peeping into 
the character of this method* 

Abhinavagupta picks up the problem, itfiile concluding 
his treatment of the Kula system, in the third Ahnika 
of the Tantralokae But, curiously enough, the context 

( contd * 
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5. EIGHTFTQLD APPROACH TO VRNDA-OAKHA 

__ s 

We have seen that the three cycles, namely , Pr&kasa, 
Ananda, and Murti, represent the trinity of the cognitive 



t *,,oontd, # ) In which the issue has "been raised relates to 
Anakhya Krama, a Krama concept, The Anakhya state is 
defined by its transcendence over the first three phases 
of self -man! restating, namely, SrstI,Sthiti and Samhara 

( *qrfEm*zj *?*jqtSTR«ra I T,A.V,,II,p # g38; f ^^vq qf XrqT^ 

V 

qTl^T %t HTH 1 v,N,S,V, ,p,8) # Now, what is the 
exact jaature of this state? Is it analogous to the State 
of Pragbhava % antecendent non-existence), 

that the Upadhis (that xs, a generalisation vhlch is only 
mental, and not objectively real like the universal, of. 
Critique of Indian Realism, pp, 320-321) auch as Srstl, 
etc,, have not arisen at allj or comparable to the state 
of Pradhvansathava ( S^vfTHT^ consequent non- 

existence), that the Upadhis stand alleviated owing to 
their dissolution (vide T,A, 3 f 259-60), The alleviation 
is Itself of two types, e.g., (i) 'Santiprasauaa, vis, a 
gradual process of soberingdown or tranquil I zation of 
the Upadhis and (II) Hatjiapafca, viz,, a process of forced 
and Instant tempering of the sajne. The second process 
involves a constant activity of the complete assimilation 

Ibid, 3*260-61), The former type lays down a thorough code 
of spiritual conduct, abiding by utfiich one transgresses the 
three Upadhis after death, The code enjoins an unflinching 
performance of all regular (Nitya) and occasional 
(Naimittika) acts, in sequel to his putting in the way 
of his baptismal Initiations such as Saoiayl etc*, and a 
complete surrender to the spiritual glide* But this does 
not lead us to alleviation ( jj^fl ) of Upadhis In the 
true sense of the term, because the smoothing dom of the 
same follows on Its ana accord. If this be true, all the 
scriptural injunctions would be rendered meaningless, 
since a contingent alleviation of Upatfhis would not be 
possible to achieve. The contingency is answered by the 
second variety of alleviation, going by the name of 
Hatjbapaka, \riiich enyisages the possibility of complete 
assimilation of Upadhis to the quintessence of one's 
being. Being characterized, therefore, as AXamgrasa, it Is 

( oontd,* .* 
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relation, the object and the subject respectively. All 
of them finally terminate In Virida-Cakra. - Vrnda-Oalcra is 



contOJ identified with the self that is portrayed 

as an unbroken flaming torch gutting the multitude to 
the last finish* Analytically ! Alam* means 'fully 1 
not even excluding the latent traces; and Grasa (lit., 
engulfing) means bringing the objectivity to self- 
sameness (Svatmasatkarah) # The process of Alamgrasa 
defines the jfe^sonality' of Hatjiapaka. Hatha (lit,, obsti- 
nacy, persistence) consists in going beyond the realm 
of sequence and applying force In the form of single 
preceptorial guidance. The Paka (lit,, baling) stands for 
achieving unity with. Awareness, This process, whoa well 
under one 1 3 command, leads instantaneously to the alle- 
viation of Upadhis - 

T # A.V.,II,p,240 t 
Also cp # ^qr^PT ^N^WT fW^«TO^ i 

_ r.JiF« t p t 00 . 

Thus we find a triad of techniques in order to help us 
master our common destiny- attain salvation right across 
these Upadhis. The first technique, namely the gsn 
perennial absence of Upadhis, ia absurd, because allevia- 
tion can be achieved only with reference to those that have 
Come into being and not those which have not a t all seen 
light of the day. The second method, called r Santi- 
prasama, though capable of bringing about the mollifi- 
cation of Upadhis at long last, is meant for those beginners 
who are blessed with supernal grace In a mild degree 

( ipJUf WTTcTTf W Vr_ mi ) The thirty i.e. , the 
technique of Ha-thapaKa-prasama, is actually meant for 
the spiritually regenerates favoured with strong and 
accelerated dosage of supreme grace ( ^Slf^qTqtN- 

is the most expedient 
spiritual process congenial to the instant melting away 

( oontd 
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the name of tiie way the whole process Is effected. 1 The 
Vrnda-Oakra has, therefore, a nulti-dlinensional character 
and has been, accordingly, approached from eigtit points 

of view, e # g # , (1) Ehaina, (ii) MUdra, (iii) Varna, (lv) 

_ * - 2 

Kala, (v) Samvit, ( vi) Bhava, (vii) Pata am ( viii)Anils:eta. 



contd,..*) of the Upadhis> tiie products of the sense of 
duality. Once this sense of duality is eliminated through 
the technique of Hathapaka,, the sense -divini ties* identical 
with the pure awareness in the final run, rejoitie in the 
world thus brought to identity with the supreme consciou- 
sness and gush forth in perfect union with the Absolutes 

Also cp« TSTg^f^^'nl^vqrT^T^Vri'tfl I 

Jiiahakriyadvaya-^atakam (MS), verse 5« 
This may however, be kept in view that what is designated, 
as Sahasa or Ullaii#iana-icraiaa in the Sub- schools like 
Sahasa-branch is nothing but another term for Hathapaka 
or Alamsraaa* Vide* 

1 V.N.S*V.,p # 3; 

qfT^TW^ I M # P.(T),2.39. 

mr^f qH¥^T mfert f^^f 1 1 



^ c ^ M,P.(T) 7«95~6. 

gyrf fw R i f^ci iw r ^ m v^t^i Jj c 3 73 , 

Also cf« ltM # Pjfip 4 92 and 194, It is difficult* to render 
these words into English sijnce each of Hi em represent a 
technical concept exclusive to the Krama system* 
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It may be remembered that this, though a largely held 
view, la by no means unanimous. A f»« 30nolars h a ve„pro- 
pcunded only thw« salient approaches namely, (1) uu^, 
IU) Mantra, and (ill) Niriha, a substitute for Samvit/ 
iltuantha was also 0 n e of them who subscribed to this view. 
He deals with three main issues just referred toj* 
he refers to the sixfold characters of the CaKra and also 
discusaes its nexus with the five Mudras; all of it has 
been imported from to, KramasadbhavaS ^ tharefore ^ 
not reflect his personal thinking. One present study.however, 
proposes to loo* into Vmda Oakra from all possible angles. 



I 



1. ^TtpSffttt^ff^JjfaqTWTq I 



M.P.(T), 7.60. 

sssssssssw- 

PraWa, and Ananda. (vide* 



V.3.Apte in his Dictionary, see uaier 



Jji 
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5-(I) DHAMA-KRAMA 

if 

It may he hrought to the notice that all the 
approaches display a pentadlc ten^arament and lean towards 
identifying themselves , in every instance, with the five 
types of Sidcihas and, for the matter of ttiat, with Vahas. 
First comes Dhama (lit., station, ahode, place). They are 
five* namely Kanda (vesicle or lower end of the spinal 
cord), Nabfal (Novel) f Hrt (Heart), Kantha C throat) and 
Bhrumadhya (the apace hetween the eyehrowsK These stand as 

the respective abodes of the Jnaha, Mantra, Melapa, &akta and 

/ - 1 
'Samhhava Sidtfhas. 

^6-(II) IQDHA-KRAMl 

Then follow the madras (physical postures)* The 
five Mudras termed as Karai&lnT, Krodhlni, Bhsiravi, 
Lellhana and Khecari are related to these Siddhas as their 

2 T- 

respective physical postures* Mudra means a particular 



i* m mmPt *mTfa writ ^"Pfrrf mn «*tFw»3- 

2* nJ^f)' fftf^ffr n*k{fr clfa^rf^w i * 

This has obviomsly been inspired by a verse of Vijnana- 
bhairava quoted below - 



V.Bh.77. 
( contd . . , 
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position the body resorts to at the time of spiritual 
experiment,! henoe it is deemed to he oonduolve to dela- 
tion of the self.* These Madras have been placed in the 
order indicated just above and barring a sole exception from 
a comparatively unimportant author Ramyadeva, the author of 
the Parana on the ^avo^ahara, who prefers the following 
arrangements, e.g., Bhairavi, Lei lh ana, Karankini, Krodhani 
and Khecari 3 , there is a general accord on it. 4 

Among the Mudras Karankini ( Vtfmft ) ^ 
beginning. It was also known as Karankini ( *lft*>ft > 6 



PP.93-94. ( VWTf ^,fq4Tfqcr; ) 

They are not elaborated here owing to thMr- 
philosophical significance. little 

1. W*1WJT 1 gjJT arfMt m I **.ti.%m. 

0.S.(IE),foii o# g # 

3. B.U.V.,pp.3i-32. 

4. Nislaiyananda offers a slirfitlv 

out Bhairavi from SawittS nJmSEs* ^ &ae ' He 

MS of C.S.(follo.8°. Slv °P^ywa Is traceable to 
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The name stems from the word Karanka (lit., Deha, body). 
This posture is particularly suitable for casting off the 
sense of duality caused by one's body and senses etc. 1 , 
realising them as one with the self. 2 This body of five 
elements is made to rest on the supreme consciousness, 
hence it is related to Jnanasiddhas. 3 The next Midra goes 
by the name of Krodhahi (irascible), because its anger is 
reflected in its will to attract all the empirical catego- 
ries from earth to Prakrti within; so that their unity with 
the self may be achieved. 4 Even otherwise, when the physical 
body finds its substaining principle in the inner being, 
it is reckoned in the same way. This is meant for Mantra- 
siddhas, because the twentyfour tattvas are brought to 
merge into the Mantra subjects, a realm of subjectivity 
well above the empirical plane and characterised by the 
first sprouts of the identity with I -consciousness. 6 The same 



op. C.G.C. 3.43. M.*P.,p.93, 
2 * £p.'(T)iJ: 139j V * Bh - V " p ' 67 - 'Sivopadhyaya.s views are 
3. V.Bh.V.,p.67. 

mr^wmf *rfa tfeffr i m.m.p., p .93 5 

OP. tt**tf*Ffr f**f*%lftfT m: , °- 0 -C.,3.44; 

C.S.(MS),folio.9. 
5? ^^TOMll V.Bh,v.p.67;cp.M.P.(T)7.140. 
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is called Bhairavi, which is meant for Jfelapasiddhas, aXid 

is defined as "being instrumental to the complete withdrawal 

of manifest! ve stretch to its origin, the self. 1 The state 

is surcharged with perfect awareness due to its simultaneous 

2 

emergence as internal and external "both. This posture is 
particularly important in view of the complete harmony 
resulting from what is called Nimilana and Unmilana Samadhi, 
which has "been considered under 'saktopaya. This is probably 
the reason why the Bhavop8iiara-vivararia places Bhairavi 

in the beginning. 4 Really speaking this Mudra, though not 

5 - 
supreme, is held in highest esteem. The fourth MUdra* 

meant for 'Saktasiddhas, is known as Lelihana (a type of 

serpent, lit., greedy) ; for it wants to grab and clutch 

the Puryastaka now lurking in the form of residual 



1. wfvqR m tf? I V.Bh 0 V.,p.67$cp.M.P.(T)7.141 

2. M.M.P.,p.94; cp.C.G.C 3.46. 

Ibid. 

4. B.U.V.,p.4 31. 

M.P.(T) , quoted by M.M.P.,p.94. 
The verse is not traceable to the published text. 
Cp. with the traditional description: 

9 



698 



trace. This was also designated as Lama, because It 

projects and measure a up the entire oosmlo arena In its 

2 . 
totality. And the great finale is adorned "by the advent 

of Khecarl, which relates to ^ambhavasiddhas and envelopes 

the entire outlay of the logical construction (Vikalpa) 

Identical with the dyad of Significand and sign! f lean e 

and In the occult language, goes above the spinal realm 

( ^^^tfrl^l H^VStflVft ), It Is essentially one with 

the self- awareness. The whole stretch of speech right from 

_ 3' 

Para to Vaikhari stands comprehended by Khecari. It is so 
termed because it invariably permeates the firmaments sur- 
charged with liiakti,^ This, thus, comes to be the Mudra par 
excellence, because it always retains its original form after 
taking a full toll of the entire objectivity including the 



M.P.(T) 7.142; cp.C.G.C.3.47. 

2. wrf^T^^ ^ST^qqiicf: I 

ciTHr^ tfte** sjlrft RTfa 8$5| Iffml I 

3. Cf.M.P.(T). 7.143; 1I.M.P. ,p,95; G.G.C. 3.48-49. 

4. -' tf4 B.« < i i Pi^ w' r r"c t"l ^ T ^ aT ^ flT 

fflWSCTrf *T I M.P.(S),p.87; 
cp, V,Bh* f V.,p,67« Sivopadhyaya borrows verbatim from 
/ Sitlfcantha, 



